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The triune God and the dynamic of forgiveness 
in the body of Christ 


Conf. Dr. Daniel MARIS 

/ 

Rector, Baptist Theological Institute of Bucharest 
rector@itb.ro 


Abstract 

How much do we learn about God and about forgiveness 
when we are dealing with betrayal, infidelity and sin in the Body 
of Christ? This article argues that the forgiveness that God offers 
when confession derives from real self-knowledge is properly re- 
garded as healing. And that healing is the restoration of balance in 
that sense that it will enable the minister to receive forgiveness 
and to begin a new phase of his spiritual journey, teaching the 
people about real forgiveness and sharing with them the painful 
journey of forgiveness. 

Keywords: God, forgiveness. Church, ministry 

Introduction 

Most people would agree that the issue of forgiveness is a 
very difficult one. As Bishop B. F. Westcott expressed it "nothing 
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superficially seems simpler than forgiveness, whereas nothing if 

we look deeply is more mysterious or more difficult ." 1 

It is a mysterious experience because as Mary Ann 
Coate puts it: "Forgiveness has its origin in the 
religious dimension". 

No doubt for someone who does not share a religious 
framework for life, the experience of forgiveness does not have the 
religious dimension 2 and in consequence he may regard the expe- 
rience superficially. Other people think that such an experience is 
exclusively the business of the Church and church ministers. As 
someone said in a radio program: "The job of the Church is to 
make people feel guilty". As far as I am concerned I think such a 
statement is rather a simplistic one and reveals the confusion 
about this subject. Nevertheless, to use one of the interesting ob- 
servations of Mary Ann Coate, forgiveness has "ordinary human 
currency in our time ". 3 

Certainly we can find in the media almost weekly topics 
dealing with the experience of forgiveness. Titles like: "How can I 
forgive my husband's infidelity " 4 would be representative of, such 


1. Quoted in J. Stott, The Cross of Christ (IVP Books, 2006)., 110. 

2. M.A. Coate, Sin, Guilt and Forgiveness (London: SPCK, 1989)., xii. 

3. Ibid., xiii. 

4. How can I forgive my husband infidelity, ( Daily Mail, Thursday Jannuary 
30, 1997, 7). 


6 
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ordinary human experience. Under this title, three different letters 
were published to stress the difficulty of forgiveness even in such 
common experiences. Each person described in dramatic words 
the experience through which they had gone. For example, one 
wrote that she was devastated after her husband admitted that for 
a year he had been having an affair . They described the emotions 
they went through like: anger, hurt, disbelief. The conclusion of 
one letter was that the offended person was "bound to go through 
a grieving process which lasted at least a year/' 

"...My husband wants me to forgive and forget and 
because I love him so I want to. However, I feel 
tormented by his deceit..." 5 

These examples make us ask questions like: Why is it so dif- 
ficult to forgive? What is really involved in the very common act 
of forgiveness? Where is the source for our forgiveness? Is it possi- 
ble to "extrapolate from our human experience of forgiveness 
some understanding of the forgiveness of God?" 6 

How easy would it be for a minister who has deceived his 
wife, to receive forgiveness from his Church? How does forgive- 
ness work in this case? 


5. How can I forgive my husband infidelity, ( Daily Mail, Thursday Jannuary 
30, 1997, 7). 

6. Ibid., xiii. 


7 
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This essay is an attempt to explore the dynamic of forgive- 
ness in our human relationships and how a Christian understand- 
ing of the image of God could help us in giving and receiving for- 
giveness. There is also a deeper pastoral dimension. 

There are many examples of pastors who were themselves 
in difficult life situations when they have failed and were in des- 
perate need of forgiveness. Who will offer absolution for them, as 
an assurance of God's forgiveness? 

Unfortunately the history of such experiences tells us that 
forgiveness in these circumstances is particularly difficult. The fail- 
ure of a pastor has tremendous consequences not just for his fami- 
ly but also for the church, the larger family of Christians. For this 
reason I agree with James Emerson who says that we as pastors 
have to help our churches to discover the reality of the dynamic of 
forgiveness. Otherwise the church will be irrelevant for the crisis 
of this age . 7 

The same challenge comes from David Atkinson who 
writes: "The task of the Christian community is to enable us to 
learn how to forgive and accept forgiveness ". 8 To help us explore 


7. J.G. Emerson, Dynamics of Forgiveness (Westminster Press, 1964)., 26. 

8. D.J. Atkinson, Pastoral Ethics: A Guide to the Key Issues of Daily Living (Lynx 
Communications, 1994)., 27. 


8 
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the nature of forgiveness in the body of Christ I propose to consid- 
er first : the nature of forgiveness. 


1. The nature of forgiveness 

What does forgiveness mean in our personal experience? 

James Emerson in his approach to the human experience of 
forgiveness says that things like language, terms and meanings 
change, but human experience is the same . 9 Engaging with the 
same question, Mary Ann Coate points out that "forgiveness at 
human level seems to be born of personal need; a need to feel bet- 
ter inside, to become free of inner forces which threaten to poison 
us ". 10 The problem with her assumption, as she herself writes, is 
that not all human beings appear to have this need or sometimes " 
it takes a long time for it to surface ". 11 

Therefore we have to accept the case that we cannot be for- 
given if the person does not want to forgive us. Nonetheless, we 
should accept that there is still the possibility for us to forgive 
someone else, even if that person does not acknowledge it. But, in 
this situation, there are strong arguments to affirm that the process 


9. Emerson, Dynamics of Forgiveness., 27 

10. Coate, Sin, Guilt and Forgiveness., 75. 

11. Ibid., 75. 


9 
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of forgiveness is incomplete. Since the aim of forgiveness is recon- 
ciliation there has to be a specific act of forgiveness from both 
sides. As Mary Ann Coate put it : "both parties must feel the need 
for forgiveness and want it ". 12 

It is worth noting at this point a metaphor borrowed by 
Paul Fiddes from Mackintosh which develops the whole doctrine 
of Atonement in a modern way of thinking. Dr. Fiddes uses the 
metaphor of "the journey of forgiveness" to illustrate the cross as a 
creative act in the image of atonement. He affirms that: 

"this act is a past event with power to change human 
attitudes to God and to each other in the present; this 
creativity is at the very heart of forgiveness, as can be 
seen if we reflect upon what it involves in human 
relationships".' 3 

This metaphor offers a new perspective on the human expe- 
rience of forgiveness. Certainly in this new picture forgiveness ap- 
pears to be not just a simple state or feeling but a complex process. 
Through this process the forgiver is enabled to enter by "passion- 
ate imagination and self projection into the other's conflict, to hold 
by intercession his faltering hand, to weep with his sorrow, actual- 


12. Ibid., 75. 

13. P.S. Fiddes, Past Event and Present Salvation: The Christian Idea of Atonement 
(Westminster lohn Knox Press, 1989)., 172, 173. 


10 
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ly to think about himself still at the other's side in the misery and 
loneliness of guilt ". 14 

As we noticed before, reconciliation is impossible unless 
both parties risk themselves in the "voyage of anguish ". 13 Once 
engaged in this movement each part becomes vulnerable and ex- 
poses itself to change. The offender has to take the "voyage of sor- 
row and repentance towards the person he has hurt ". 16 On the oth- 
er hand the forgiver himself also needs to embark on a "voyage of 
empathy". In this case the voyage is perhaps more difficult. This 
could be "an experience of the sacrificial pain of vicarious suffer- 
ing " 17 for the forgiver. 

None the less, as Mackintosh, quoting Denney, has 
written: "there is no such experience in the relations of 
human beings as a real forgiveness which is painless, 
cheap or easy. There is always passion of penitence on 
the one side and the more profound passion of love on 
the other..." 18 

Life experience reveals to us that when human relations are 
broken between partners in families or between friends, the one 


14. H.R. Mackintosh, Christian Experience of Forgiveness (Kessinger Pub, 2003)., 
188. 

15. Ibid., 188. 

16. Fiddes, Past Event and Present Salvation: The Christian Idea of Atonement., 172. 

17. Mackintosh, Christian Experience of Forgiveness., 188. 

18. Ibid., 187. 


11 
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who is suffering the most is often the forgiver. He or she must live 
with the injury and the shame throughout the years. However, as 
we all know very well, human beings are imperfect therefore even 
the forgiver needs to be forgiven. The one who takes the initiative 
of reconciliation has to be prepared to pay the cost because there 
are a lot of "blockages" in restoring a broken relationship. 

I agree with Mackintosh when he says that in every great 
act of forgiveness a great agony is enshrined. 19 

Certainly the power of forgiveness is to be found in the 
agony of suffering. In other respects forgiveness is not merely a re- 
quirement for the individual with regard to himself, but also a re- 
quirement for the individual in relation to others. It follows that 
forgiveness is necessary both for the forgiver and for the offender, 
since that is the only way that true reconciliation take place. 

Explaining the dynamic of the journey of forgiveness, Paul 
Fiddes points out two important phases in this movement. He 
identifies the first stage as an active stage for both parties ,the for- 
giver as well as the offender. At this stage the journey has a sense 
of adventure because both parties are engaged in what he calls "a 
voyage of discovery". He suggests the complexity of this stage by 
the fact that the forgiver has to go to the "point of identification 


19. Ibid., 216. 


12 
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with the feelings of the offender ". 20 The scene here reveals the dy- 
namic entry by passionate imagination and self projection of the 
forgiver into the offender's internal conflict. On the other hand the 
offender must himself engage in a movement of discovery. I 
would like to suggest that this represents the encounter of the of- 
fender with a live memory. Indeed confronting the past through 
memory is inevitable at this stage. As most people dealing with 
forgiveness agree, such confrontation can be the first step towards 
forgiveness. Nevertheless, they will also agree that confrontation 
is not possible too soon. As an example we could think here about 
abused people. The offender in this case can be described as a tor- 
turer and the forgiver as the victim. In such cases, only the sur- 
vivor can tell if he or she is prepared for this confrontation. As far 
as the abuser is concerned he has to face his actions and to take re- 
sponsibility for them. He cannot expect "easy" forgiveness. 

However, in such cases forgiveness is often seen as an es- 
sential part of the healing process. Hillary Cashman points out this 
idea: "Forgiveness is often seen as a part of the healing process: 
healing of the abused person, in that it is supposed to help to free 
him from the past; and of the abuser, since it is supposed to help 
him to repent and change his ways ." 21 At this stage there is an im- 


20. Paul S. Fiddes, The Doctrine of God in Pastoral Theology (MTh. in Applied 
Theology course, Michaelmas term, 1996, lecture 5). 

21. H. Cashman, Christianity and Child Sexual Abuse (London: SPCK, 1993)., 79. 


13 
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portant role for the memory . We can sympathize with some femi- 
nist theologians when they stress the importance of memory in 
reconciliation, thinking specially of the victim role of women in so- 
ciety throughout history. The memory of suffering and oppres- 
sion of all people, makes some people say that forgiveness must 
be rooted in such reality. 

This common view of human forgiveness encapsulated in 
the universal expression "forgive and forget", reveals a superficial 
understanding of forgiveness. To adopt the position of someone 
who pretends that forgiveness means forgetting could be danger- 
ous to our psychological and spiritual health. Helmuth Thielicke, a 
German pastor who endured suffering under the Nazi regime has 
said: "One should never mention the words forgive and forget in 
the same breath. No, we will remember but in forgiving we no 
longer use the memory against others ". 22 There are no dead mem- 
ories to hide them. We have to deal with them in this "voyage of 
discovery". 

Another way of escaping memories is pretending that the 
offence did not really matter. In this circumstance, the person tries 
to push away the offence and hope for an inner peace and 
resignation . 23 


22. R.J. Foster, Prayer: Finding the Heart's True Home (HarperOne, 1992)., 198. 

23. Coate, Sin, Guilt and Forgiveness., 80. 
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Instead of forgiveness the person finds isolation. Mary Ann 

Coate used an example of isolation to stress the necessity to face 

the strong and active feelings within us. She uses the example of 

the gay man, member in a Christian Church. 

"For him there is only the way of withdrawal and 
isolation. In part this is because of the fear of being 
ostracised should he be found out. In part too, it is 
perhaps he can not face his strong and active feelings, 
they remain repressed , pushed down out of sight and 
out of consciousness he can only feel shame, fear, and 
loneliness." 

As Paul Fiddes writes, we have to come to that point in our 
experience of forgiveness, where we can recognise that our good 
and bad feelings co-exist, in order to take responsibility for the 
damage we do to others through our feelings. "We begin to have a 
concern for the other and an ability to see the situation from the 
other's point of view..." At this point we reach that level of maturi- 
ty which helps us to see the power of love is greater than the pow- 
er of the offence. 

In the second stage of forgiveness the forgiver experiences 
"the journey of endurance". At this stage the forgiver makes him- 
self vulnerable because he is open to the hostility of the offender. 
When the forgiver takes the voyage of endurance opening to the 
hostility of the offender, identifying himself with the feelings of 
the offender, offering forgiveness, the law of retribution is broken. 
As someone put it : 

"We are able to forgive in such a way because of the 


15 
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supreme act of forgiveness at Golgotha, which once 
for all broke the back of the cycle of retaliation." 4 

Through the costly process of forgiveness the offender is re- 
leased by the forgiver and is free to receive God's Grace whereby 
the offence no longer separates. We now come to the second im- 
portant question in this essay. How can engagement with God cre- 
ate human forgiveness? 


2. The Triune God, the source of forgiveness 

In order to begin to answer this question, I suggest we re- 
view some of the approaches what have been made. First Mackin- 
tosh, who appears to be very sure that "forgiveness has it's ground 
and spring in God not in man ". 25 Secondly Paul Fiddes, suggests 
that: "the experience of forgiveness in human relationships helps 
to interpret God's great offer of forgiveness to human beings, cre- 
ating a new situation universally". 

I think these two affirmations, help us to understand the re- 
lation between human forgiveness and divine forgiveness. The im- 
portance of Mackintosh's statement is the stress on the truth that 
God, the originator of all things, is the source of human 
forgiveness. 


24. Foster, Prayer: Finding the Heart's True Home., 199. 

25. Mackintosh, Christian Experience of Forgiveness., 336. 


16 



MARIS, Daniel / Jurnal teologic Vol 11, Nr 2 (2012): 5-32. 


The value of Dr Fiddes' affirmation is in the "extrapola- 
tion" of human experience of forgiveness to God's experience of 
forgiveness, which helps us to have a better understanding of the 
triune God who engages Himself in forgiving human beings. I 
would like to develop these two ideas further but we should note 
that some have reservations about such a process. 

John Stott, is rather suspicious about such a possibility. He 

says: 

"The fact is that the analogy between our forgiveness 
and God's is far from being exact... For us to argue: we 
forgive each other unconditionally, let God do the 
same to us betrays not sophistication but shallowness, 
since it overlooks the elementary fact that we are not 
God." 26 

I think Stott could be suspected of a kind of superficiality 
here. His argument seems to be very simplistic. He says further- 
more that we are private individuals and other people's misde- 
meanours are personal injuries. So he argues: 

"God is not a private individual, however, nor is sin 
just a personal injury. On the contrary, God is himself 
the maker of the laws we break and sin is rebellion 
against Him." 27 

The problem is that God appears in this picture, as well as 
in the whole classical theology as an isolated being and insensitive 


26. Stott, The Cross of Christ., 88. 

27. Ibid., 88. 


17 



MARIS, Daniel / Jurnal teologic Vol 11, Nr 2 (2012): 5-32. 


to our sufferings. Therefore forgiveness, as Stott describes it, is not 
a journey of empathy with our sufferings but rather a legal par- 
don, in which the justice of God is somehow satisfied in the death 
of Christ. That makes him understand forgiveness as "constituted 
by the inevitable collision between divine perfection and human 
rebellion, between God as He is and us as we are." 

Consequently Stott is concerned to answer the traditional 
dilemma: How can God express his holy love in forgiving sinners 
without compromising his holiness, and his holiness in judging 
sinners without frustrating his love ? 28 The answer given by him is 
the cross of Christ ,where divine mercy and justice "were equally 
expressed and eternally reconciled. God's holy love was satisfied." 

I suppose that for all Christians the cross is God's universal 
answer to our human problems. But the explanation given by the 
classical view of atonement does not satisfy all Christians. Mackin- 
tosh, for example, points out very well the confusion in the legal 
understanding of forgiveness . 29 He suggests that the old miscon- 
ception of forgiveness divided the nature of God against itself, by 
deriving forgiveness from love and the punitive consequences of 
sin from righteousness . 30 His strong argument in sustaining this 


28. Ibid., 88. 

29. Mackintosh, Christian Experience of Forgiveness., 23. 

30. Ibid., 25. 
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idea is based upon the essence of love. He says: "Love that is wor- 
thy to be called love confronts the evil thing with an inevitable and 
intrinsic purity". Moreover, as we encounter or practice it in our 
human affairs, forgiveness is an active process in the mind and 
temper of the forgiver by means of which he abolished a moral 
hindrance to fellowship with the wrong doer, and re-established 
the freedom and happiness of friendship . 31 If forgiveness is to God 
the "profoundest of problems" as Stott expressed it, then forgive- 
ness has to be "emphatically more than ignoring a trespass" as 
Mackintosh argues. 

In his paper to the B.C.C., Dr. Fiddes makes an important 
remark regarding the role of the cross in the salvation of God. He 
asks if the cross is a particular saving act of God, or simply the 
window upon a continual journey of love. He suggests in his an- 
swer that if we think of forgiveness as a healing journey into the 
experience of an offender, then it becomes clear that God has al- 
ways been entering into human experience of death and alien- 
ation; He could not have done it for the first time at the cross . 32 


31. Ibid., 28. 

32. Paul S. Fiddes, The Atonement and Trinity (The Forgotten Trinity - a selection 
of papers presented to the BCC study comission on Trinitarian doctrine today, 
BCC/CCBI, London, 1991, 118). 
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This picture of God is very different from that of a Monarch 
who can be satisfied in some way and then is willing to offer legal 
pardon. 

As we have seen already, forgiveness is more than legal 
pardon. Thorough the process of forgiveness the offender is won 
back into the circle of relationship. John V. Taylor, exploring the 
way in which God manifested his forgiveness throughout the his- 
tory of the Old Testament, finds that there is always a place in 
Yahveh's thought for a "perhaps". 

"The forgiveness of God is never in question; all that is uncertain 
is the human repentance, the return, which will open the door to 
that forgiveness and let reconciliation take effect." 

In contrast with the traditional view of atonement, the 
modern view makes possible the extrapolation from human for- 
giveness to the divine experience of forgiveness. As Carr has said: 

"Traditional doctrines of atonement are a source of 
deep dissatisfaction to almost all sensitive Christians. 

Their transactional character ,whether expressed in 
terms of propitiation, substitution, or payment of a 
debt ,make them an easy target of criticism. Yet the 
cross of Christ remains a powerful source of the 
experience of forgiveness and renewal." 4 


33. J.V. Taylor, The Christlike God (London: SCM Press, 2004)., 164. 

34. A.W. Carr, Angels and Principalities: The Background, Meaning and 
Development of the Pauline Phrase Hai Archai Kai Hai Exousiai (Soc (Cambridge 
University Press, 1982)., 114. 
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As we noticed above, one of the suggestions regarding the 
cross of Christ was to see it as a "window" which open's to us the 
inside of God's being. If Paul Fiddes is right when he affirms that 
God has always been "voyaging" into his world, to share in 
human life, and I am sympathetic to this idea, then the cross is the 
event through which God is taking the longest journey into our 
human experience. It is in the cross, he says, where we can see 
clearly the "twofold journey of discovery and the endurance made 
by the triune God". 35 

Another helpful suggestion by Dr. Fiddes, is the idea that 
the cross could be understood as an "event" in God's relational 
life. 36 This idea points out that God as the source of forgiveness has 
to be understood as the triune God, relating to our human experi- 
ence of forgiveness. In this case, the cross is understood : "as 
making visible the triune relationships within God, disclosing a 
pain of separation and forsakennes to which God continually 
opens himself within his very being for the sake of the world''. 37 


35. Paul S. Fiddes, The Doctrine of God in Pastoral Theology. 

36. Paul S. Fiddes, The Atonement and Trinity, 107. 

37. Ibid., 107. 
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Therefore we who are estranged can take our place by faith, 
within the divine fellowship, because, as Fiddes says, God is 
making room for us at the great cost of love . 38 

And there is something else to consider here. It is Jesus, 
God the Son, who is enabled through the Holy Spirit, to take the 
journey of forgiveness which "originated" in the heart of God the 
Father. The journey of forgiveness has the power "that flows from 
participation ". 39 

Certainly, throughout Christian history, Jesus' death on the 

cross was at the centre of the divine forgiveness. Jesus identified 

himself with those who were offenders of God and far from any 

possibility of reconciliation. He placed himself beside those who 

were guilty. As Mackintosh put it: 

"If we picture Jesus face to face with one of his 
penitents who encountered Him, we may ask ourselves 
what it was in Him that conveyed to them the sense 
and reality of pardon. What created their assurance? 
Manifestly not the simple fact that He admitted them 
to his presence, or that He looked at them as a 
spectator to their misery. Rather it was that in the spirit 
Fie went down, to where they were in their bitter, 
grief-stricken distance from God; and thus joining 
them inwardly He took hold up their hand, that He 


38. Ibid., 107. 

39. Paul S. Fiddes, The Doctrine of God in Pastoral Theology. 
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might raise them up."" 

At this point human engagement with God creates 
forgiveness. 


3. Divine forgiveness, a model for human forgiveness 

Paul Tournier, in one of his books where he speaks about 

guilt and grace, noticed that: 

"there are people who make distinction between God's 
love and his forgiveness, as though He always loved us 
and without any conditions, but he had laid down 
certain conditions for forgiveness" 41 

He argues the opposite by affirming that a God who does 
not forgive, can no longer be regarded as a God who loves uncon- 
ditionally . 42 In the same way Mackintosh also raises a key ques- 
tion: "Does true love wait on repentance ,and especially love like 
that of God in Christ ?" 43 

Certainly nowhere in the New Testament could we find 
that before loving an offender we should wait and see whether he 
is penitent. As we mentioned earlier, Jesus Christ welcomed sinn- 


40. Mackintosh, Christian Experience of Forgiveness., 213. 

41. P. Tournier and A.W. Heathcote, Guilt and Grace: A Psychological Study 
(Harper & Row, 1983)., 192. 

42. Ibid., 192. 

43. Mackintosh, Christian Experience of Forgiveness., 237. 
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ers in his company and demonstrated that he does not change 
them in order to love them, but he loves them and change was a 
result of his creative love. This will lead us inevitably to think of 
the divine act of forgiveness as a creative act in it's character. Con- 
sequently this means that such an act will produce a new situa- 
tion. At this point we are challenged to think what kind of change 
it will be and how this change will affect our relationship with 
Him. 

Modern theologians have revolutionised the whole concept 
of the creative love of God. If God suffers then He also changes. 
But this change in God seems to demonstrate that only a suffering 
God can be powerful. By his argument Paul Fiddes is challenging 
us "to abandon worldly ideas of power -the power to make other 
people do what we want... Divine power, he says, is the ability to 
transform hearts, to recreate human society-and that power comes 
through taking the journey of forgiveness, the way of humble 
identification." 44 If this is the image of the All-powerful God per- 
haps we will understand more easily what kind of forgiveness 
comes from an All-powerful God? 

Forgiveness in this case comes from a God whose Love is 
more powerful than our offence. "In Christ's sufferings the Fa- 
ther's mercy is held forth in an act which persuades men to be 


44. Paul S. Fiddes, The Doctrine of God in Pastoral Theology. 
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done with sin ." 45 As a result this kind of forgiveness is a gift. 
Therefore God in his All-powerful love is offering this gift to all 
human beings with real passion. 

Finally I would like to concentrate at the last major ques- 
tion: Can we talk about the dynamic of forgiveness only in the 
Christian Church? 

I begin to answer this question by quoting an important af- 
firmation about the importance of the mediation of forgiveness: 

"When we speak the words you are forgiven, go in 
peace, we are making incarnate in our own flesh and 
blood the forgiving offer of God.We are daring to act 
for God. It is as if God knows that people need to hear 
the word of acceptance spoken in an audible voice as 
well as silently in their hearts; they need acceptance 
embodied in a person whom they can grasp with their 
senses. 

Because most of these affirmations of forgiveness are spo- 
ken in the church we can agree with James Emerson who says that 
the contextual nature of the church is that of forgiveness. Pastoral 
care is mediation of that forgiveness which makes it possible to re- 
ceive the word and to repent . 47 Therefore we can reflect further 
upon : 


45. Ibid., 119. 

46. Paul S. Fiddes, The Doctrine of God in Pastoral Theology. 

47. Emerson, Dynamics of Forgiveness., 23. 
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The church as the context of realised forgiveness. 

I first came across the expression: "realised forgiveness" 
when I read Emerson's book about forgiveness. His purpose in 
this book is to show the essential place of forgiveness in theologi- 
cal thought, as well as to show the importance of forgiveness in 
making the church relevant. 

He defines "realised" forgiveness as the awareness of for- 
giveness to such a degree that a person is free from the guilt he 
feels. In the Christian context the main characteristic of realised 
forgiveness is "the freedom to be a new creature and to be 
creative ." 48 

When he analyses the biblical texts about forgiveness he no- 
tices that the significance of the Hebrew word for forgiveness is 
"the removal of the effect of the past upon the present ." 49 

Hence forgiveness is spoken as the "Divine restoration of 
the offender into favour"; However his conclusion is that Christ is 
needed because in no other way is a sufficient mediation of the 
context of forgiveness made. He is needed specially because the 
cross as an instrument of God allows man to see that context. It is 
worth noting also the two dimensions of forgiveness he is 


48. Ibid., 23. 

49. Ibid., 82. 
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speaking about. The "contextual" dimension of forgiveness is the 
church, and the "instrumental" dimension of forgiveness is 
penance. 

If we agree with Emerson when he says that forgiveness is a 
context in which we live, then this context is mediated by a person 
or a group. The context gives freedom to someone to see himself 
as he is, it gives him freedom for honest introspection. On the oth- 
er hand, the instrumentation pole of forgiveness is important too, 
because it does two things: through confession of sins, the instru- 
ment expresses things as they are. But secondly it expresses things 
as they have become. In other words in the context freedom is 
there but not expressed. Instrumentation allows their freedom to 
be expressed. When private penance took the place of public 
penance, the penitent was freed from the humiliation of public 
rebuke. 50 

To return to one of the examples at the beginning of this 
paper, we may now ask: how does the church deal with the problem of 
total pastoral breakdown ? In the light of this theological discussion 
we want to address this issue. 

There are cases when the congregation no longer has confi- 
dence in the pastor's ministry and from the church point of view 
the situation is irredeemable. But using Dr. Fiddes' words, we 


50. Ibid., 140. 
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could address this question: "How does the church incarnate the 
forgiveness of God in flesh and blood to these people and to as- 
sure them they are forgiven ." 51 

Remembering that forgiveness aims at reconciliation which 
requires the offender to be restored into relationship, should a 
church accept its pastor back in ministry if he has confessed his sin 
in sorrow and repentance? Learning from some experiences from 
the past, the reality is that it is difficult to see a pastor back in min- 
istry in the same church in which he failed. However there are 
some exceptions. In those cases perhaps each member of the 
church did participate creatively in the process of restoring the life 
of the minister. 

The image of the Triune God working in the world, 
through persuasion not coercion, is helpful for each member of the 
body of Christ to share the journey of forgiveness together with 
God in the life of the minister who needs forgiveness. 

Where the whole church is ready to forgive him, the minis- 
ter is freed to act as a honest broker in the relationship seeking rec- 
onciliation. However we have to agree with the point made by 
Penny Jamieson : 

“It is not uncommon for people facing up the reality 
that their priest has sinned grievously to move very 


51. Paul S. Fiddes, The Doctrine of God in Pastoral Theology. 
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rapidly into forgiveness mode, and then be ready to 
continue as if nothing happened. But the sin has 
happened, a very great deal of suffering has been 
inflicted and it cannot be eradicated by cheap grace.” 52 

Forgiveness becomes denial and therefore as she noticed 
the silent victim of such strategy is the pastor's own conscience. I 
agree with her observation that what could have been an opportu- 
nity for personal growth leads instead to a further decay of con- 
science which can make further abusive relationship. But, as she 
points out this kind of forgiveness also further victimises the 
women concerned. Such an experience makes her lose her faith 
community, because she no longer feels safe there. But finally such 
actions deepen the damage done to the Christian community, for 
the abuse of a particular woman becomes an abuse of the whole 
community when it ties them into patterns of deceit and secrecy . 53 

But there is something else to add. This kind of forgiveness 
also diminish our understanding of what God can do for us. As 
Penny Jamieson express it "Divine forgiveness can reach deeper 
into the soul of the abuser, for nothing can be concealed from the 
gaze of divine love ." 54 


52. P. Jamieson, Living At the Edge: Sacrament and Solidarity in Leadership 
(London: Mowbray, 1998)., 119. 

53. Ibid., 119. 

54. Ibid., 119. 
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But, to use Jamieson's words again: "God can forgive the 
enormity of our sin we do not need to trivialise or resort to 
reductionism ." 55 

What the church and the pastor has to learn from such ex- 
perience is that the sin can be faced in all its gravity, and it can be 
forgiven, without denial at the depth of truth. As someone put it: 
"Real love is never based on protecting people from their own 
truths, because if we do that we hold them in their own deaths in- 
stead of enabling real growth towards spiritual maturity ." 56 

But the question in the end is: How much has the minister 
himself learned about God and about forgiveness from such an ex- 
perience? First of all that the forgiveness that God offers when 
confession derives from real self-knowledge is properly regarded 
as healing. Secondly that healing is the restoration of balance in 
that sense that it will enable him to receive forgiveness and to be- 
gin a new phase of his spiritual journey, teaching the people about 
real forgiveness and sharing with them the painful journey of 
forgiveness. 


55. Ibid., 119. 

56. Ibid., 119. 
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Abstract 

The dominion of the Spirit in the new realm of salvation is 
an vital element for having part in the eschatological life. The do- 
minion of sin and death with its results in a mindset determined 
by the flesh is broken by the power of the Spirit of life which gives 
the covenant blessings to those who have a mindset determined 
by the Spirit. 

Keywords: Law, flesh. Spirit, salvation, Paul 

The argument in the whole section moves from the rhetori- 
cal question in 6:1 toward the answer in 8:12-13. 1 The things real- 
ized by the Christ event, described in the 5:12-21, counterbalanced 
the effects of Adam's act and was much more than that. This last 


1. Neil Elliot, The Rhetoric of Romans: Argumentative Constraint and Strategy and 
Paul's Dialogue With Judaism (Sheffield: JSOT, 1990)., 237. 
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paragraph shows the last elements in that 'how much more' argu- 
ment from 5:12-21. The dominion of sin and death with its results 
in a mindset determined by the flesh is broken by the power of the 
Spirit of life which gives the covenant blessings to those who have 
a mindset determined by the Spirit. In other words the dominion 
of the Spirit in the new realm of salvation is an vital element for 
having part in the eschatological life. 

8:1 Ou5sv apa vuv KOtTaKpipcx toIc; iv Xptoru) HncroO- 
'Now, therefore, there is no condemnation for those who are in the 
Christ Jesus.' Incorporation in Christ has the result of eliminating 
the condemnation. This condemnation has to be understood as a 
verdict of situation described in 7:7-25. Because of the determina- 
tion of the Adamic T, in the life of Jews under law had resulted 
the unwilling sin 2 from which has this result: condemnation. This 
liberation from condemnation is true also for his Gentile-Christian 
audience from 6:1-8:13. 3 In this verse Paul recall one important as- 
pect realised by God in his action of salvation: SiKaioouvr] 0eou. 
This 'now' 4 indicates the reality of the new epoch in which is true 


2. N.T. Wright, The Climax of the Covenant: Christ and the Law in Pauline 
Theology (Edinburgh: T. and T. Clark, 1991)., 224. 

3. Elliot, The Rhetoric of Romans: Argumentative Constraint and Strategy and 
Paul's Dialogue With Judaism., 249. 

4. Also in 3:21, 5:6. 
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the affirmations which follow. The way in which is eliminated this 
condemnation will be explained in v.2. 

8:2 6 y«P vopoc; toO TTVEupocroc; Tf)<; Truong £v Xptoru) 
ir|croO f)A£L>0£pux7£v r cr£ ano too vopou Trjc; apapTtac; kocl 
toO ©avocrou, 'for the law of the Spirit of life in Christ Jesus has 
set you free from the law of sin and death'. This verse is the 
ground (yap) of the 'dogmatic sentence' 5 from 8:1. This liberation 
is realised through a 'law'. The background for understanding of 
this very debated 6 affirmation is 3:21 where the action of God for 
establishing a righteous relation with man is realised x topic; vopou. 
In 8:2 not the law helped 7 or determined 8 by the Spirit has a role in 
the transferring into the reality of the new epoch, but the power of 
the Spirit in and through Christ 9 . This power of the Spirit brings 
life to those who were liberated from the power of sin and death. 
In this way Paul gives an important dimension concerning the 
change in lordship at the transfer from the old epoch into the new. 
The role of the Spirit was affirmed in 1:4 and, as was said in 6:4, 


5. E. Kasemann, Commentary on Romans (London: SCM, 1980)., 214. 

6. See for this Douglas Moo, Romans 1-8 (Chicago: Moody, 1991)., 504-508; 
J.D.G. Dunn, Romans (Waco: Word, 1988)., 416-418. 

7. Wright, Climax., 209. 

8. Peter Stuhlmacher, Paul's Letter to the Romans: A Commentary (Edinburgh: 
T&T Clark, 1994)., 119. 

9. Romans 3:24. 
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the life in the new realm of salvation has as its pattern the res- 
urrection of Christ in which the Spirit had a preeminent role. 

8:3 to yap ahuvoorov toO vopou, £v cb f|cr0£V£i 5tcx Trjc; 
crapKOc;, 6 0£O<; tov iauTOu utov nEpipac; £v opoiduponT 
crapKOt; apapTtat; ml n£p'L apapTtac; kcxt£kpiv£ Tf]v 
apapTtav £V xp (rapid, 'for what the law could not do in that it 
was weak through the flesh, God did sending his Son in the like- 
ness of sinful flesh and as a sin offering and condemned sin in the 
flesh'. In this verse we have a contrast between what the 'law was 
not able to do' and what 'God did'. The accent is not, in the first, 
on the liberated law by God, 10 but on the action of God (an aspect 
of SiKoaoouvT] 0eou) of sending his Son, sending defined in terms 
created by the role of the human flesh in the history of salvation. 
Showing the inability of the law, Paul wants to identify another 
ally of sin, namely, the flesh. In a sense this is a positive affirma- 
tion concerning the law which stands in positive perspective con- 
cerning the law that was argued in 7:7-25. The weakening of the 
law was explained in 7:7-ll n . The sin and the flesh realised this. 
The law was not able to accomplish what the God did accom- 
plished 12 . The law was not able to give life, even if this was its in- 


10. contra Wright, Climax., 209. 

11. Stuhlmacher, Romans., 119. 

12. Moo, Romans 1-8., 509. 
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tended purpose (7:10). This is so because it was not able to break 
the power of sin. 

The reference of the sending of the Son is made with the 
view of realising what the law was not able to do. In this perspec- 
tive are showed aspects of the incarnation and of the work of the 
Son. His coming into the world is described as a full participation 
in the human condition. This participation is defined with the help 
of expression ev opoidupocn. crapKOc; cxpapTUXc;. This affirmation 
has to be understood in the line of Adamic Christology of chp. 5. 
He is the Son of God 13 send into the world to assume the fallenness 
of men and through this participation he exposed 14 to the power of 
sin. In the case of Jesus the power of sin 'did not had its usual fi- 
nal' 13 . With the help of oyoicoya Paul showed the limit 16 of the par- 
ticipation into the sinful flesh. His subjection under sin did not 
result into the guilt. In this way Paul shows the fact that the incar- 
nation through its inherent nature had the necessary elements for 
realising its redemptive purpose affirmed here. Death of Christ is 
seen here in the light of the context of 7:13-20 where Paul present a 


13. Dunn, Romans., 421. 

14. Moo, Romans 1-8., 512. 

15. Dunn, Romans., 421. 

16. Kasemann, Romans., 217. 
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person who delights in God's law, yet fails to keep it. 17 This is un- 
willing sin. The Old Testament remedy for this is the sin offering 
(iTEpi dpapxiac). Through this sin offering God realised the con- 
demnation of sin. This action is a judicial one in which God exe- 
cuted the judgment on sin. 18 On the cross was punished the real 
culprit which brings the condemnation over the humanity. 19 

8:4 tvcx to SiKohcjupa toO vopou nAr|pu)0n £v nplv toIc; 
PH Koora crapm ttspituxtouctiv aAXa Koora nvEOpoe, 'in order 
that the just decree of the law might be fulfilled in us, who walk 
not according to the flesh, but according to the Spirit'. In this verse 
is affirmed the purpose of the action of God from the v.3, namely, 
that the just decree of the law might be fulfilled in us. The phrase 
'just decree of the law' has to be understood with the help of the 
following words: it is a thing which is done in us and for us. 20 In 
the context of chap. 8 this thing is related with the image of the 
Spirit, a Spirit which brings life. This is the purpose of the law to 
give life (7:10; also Deut. 30:15). With the help of the Spirit, who is 
life (8:6), is fulfilled in us the 'decree of the law according to which 


17. Wright, Climax., 224. 

18. Moo, Romans 1-8., 513. 

19. Wright, Climax., 213. 

20. Moo, Romans 1-8., 515. 
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one who does these things shall live'. 21 This thing is related to 
God's action through which someone is brought in a righteous re- 
lation with him (5ia SiKaioouvr), 8:10). Those who were rescued 
from the realm of the flesh live in the realm of the Spirit. Their life 
is a Spirit determined life. 

8:5 oi yap Kocra crapKOt ovt£<; tcx Trjc; crapKOc; 
cppovoucnv, oi be kcxtcx nvsOpa tcx too ttvsuijcxtoc;, 'for those 
who are according to the flesh have their minds set on the things 
of the flesh and those who are according to the Spirit have their 
minds set on the things of the Spirit'. 22 With this verse Paul begin 
an elaboration 23 of v.4. What is the reason for which in those who 
live according to the Spirit is fulfilled the just decree of the law? 
And for what reason in those who live according to the flesh is 
fulfilled the opposite, namely, death? The powers of those two 
epochs are important when we pursue the answer to these ques- 
tions. In the realm of the flesh, flesh gives a particular direction of 
the will, and in the realm of the Spirit, the Spirit gives a particular 


21. Wright, Climax., 203. 

22. Moo, Romans 1-8., 502. 

23. Dunn, Romans., 425. 
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direction 24 of the will . 20 These powers determine a particular way 
of thinking: one characteristic 26 to the flesh and one to the Spirit. 

8:6 to yap cppovripa Trj<; crapKOc; B&vcxtoc;, to 5e 
cppovripot toO nvEuporroc; t^uon ml Eipnvrv, 'the mindset of the 
flesh brings death, but the mindset of the Spirit brings life and 
peace.' This verse continue 27 the thought of the previous verse 
with the accent on the results of those two way of thinking. In the 
old era of salvation we have this situation: men are under a com- 
plex set of powers, namely, a way of thinking characteristic of one 
(flesh) result in a experiencing dominion of the other (death). In a 
sense the death is a result that shows the true character of one's 
life 28 . In the new realm of salvation is experienced the covenant 
blessings: life and peace. These are not psychological states, but 
realities of the inaugurated (3aAiAeid (14:17). 29 

8:7 5lotl to cppovripa Tf)c; crapKOc; £X0P« elq 0eov, tuj 
yap vopcp toO 0eoO oux unOTacrcrEToa, ou5e yap Suvomxi-, 
'this is because the mindset of flesh is enmity against God. It does 


24. Kasemann, Romans., 219. 

25. Moo, Romans 1-8., 519. 

26. Ibid., 519. 

27. yap continuative; Ibid., 520; RSV, NIV. 

28. Dunn, Romans., 426. 

29. Kasemann, Romans., 219; Moo, Romans 1-8., 520. 
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not submit to the law of God, and it also cannot/ In this verse is 
explained why the mindset of flesh leads to death. oap£ here has 
to be understood in the salvation history background, namely, as a 
power of old era that is in enmity against God who, when des- 
ignated his Son as Son of God in power at resurrection, inaugurat- 
ed new realm of salvation in which the life lived is Kara TTVEupa 
(1:3-4). There is this enmity because the flesh's way of thinking 
cannot submit to the law of God. In the life of can be the desire to 
obey the law but there is not the power to realise it (7:14-25). Paul 
speaks about this impossibility not as a physical incapacity but as 
a condition created by the powers of the old realm of salvation. 

8:8 oi 5e ev crcxpKi ovtec; 0eu) apEcrcxi ou 5uvcxvto(i., 'and 
those who are in the flesh are not able to please God'. This short 
affirmation is a summary 30 of what has been said about the exis- 
tence in the old era as a life ’ev oapKi. Those who live in the flesh 
and under dominion of flesh cannot please God. 

8:9 'Ypstg 5s ouk ectte ev crcxpKi <xAAcx ev ttveu|jcxti, Einsp 
TTVEUpCX 0£OO OLKEl EV U|JIV. £1 &£ Tic; TTV£0|JCX XpiOTOU OUK EXE l, 
outo<; ouk EOT iv cxutou., 'but you are not in the flesh, but in the 
Spirit, if the Spirit of God dwells in you. If someone does not have 
the Spirit of Christ that person does not belongs to him' At this 
point Paul is addressing to his readers. They belong to the new 


30. Dunn, Romans., 427. 
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realm of the Spirit. This belonging to the new era where the Spirit 
is a dominant power is described as being 'in the Spirit'. This posi- 
tional 31 state of his readers shows the transfer from the old realm, 
seen as being 'in the flesh', that has taken place at the conversion- 
initiation. This new position is described both as being 'in the Spir- 
it' and the Spirit as being 'in' them. In this way is shown dimen- 
sions of this position, namely, dominion of Spirit and the life in 
one realm in which the Spirit rules 32 . The Spirit who realise this 
transfer is the Spirit of God. His activity is described as 'dwelling'. 
In this way is marked the lordship of the Spirit in contrast with 
that of sin (7: 17-20). 33 This Spirit is identified wit the help of 
Christ. 34 Belonging to Christ is certified through this Spirit identi- 
fied with the help of Christ. The Christian is defined with the evi- 
dence of the directing of the Spirit. 

8:10 el 5e Xpioroc; ev uplv, to psv cruopa vEKpov 5ia 
otpapTUXV, to 5e nvEupcx Tjuuri 5lcx SiKOtiocruvriv., 'but if Christ is 
in you, though 30 body is subject to death because of sin, the Spirit 
is life because of righteousness'. Together with the Spirit of Christ, 


31. Moo, Romans 1-8., 522. 

32. Ibid., 523. 

33. Dunn, Romans., 429. 

34. Ibid., 429. 

35. Moo, Romans 1-8., 502. 
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in the believer lives and rule the Christ. This presence of Christ in 
the believers does not mean that the old powers does not have in- 
fluence upon them. The reality of sin has the result of death 36 even 
in the life of the believers. This does not mean that the believers 
are under power of sin but this is a result of the tension 'already 
and not yet' of salvation. The physical body 37 of the believer is 
dwelt by Christ and as a consequence of being put in a right rela- 
tionship with God, Spirit is life. This life is the life of the new 
realm of salvation. Because of the fact that the Spirit is given as the 
first fruit of the harvest this life announces the future resurrected 
life that will bring the transformation of the mortal body. 38 

8:11 £t 5 e to TTVsOpa too iyapcxvTOc; "tov 5 lr|crouv £K 
vsKptuv oiKst £V uplv, 6 £y£tpo«; r £K v£Kptiuv Xptorov ’lr|croOC 
^u)Onoir|cr£L kcxl tcx 0vr|T6( crduporra upuiv 5icx 'to evoikoOv 
cxutou ttV£U|J 06 £V uplv., 'and if the Spirit of him who raised Jesus 
from the dead dwells in you, he who raised Christ from the dead 
will also give life to your mortal bodies through his Spirit who is 
dwelling in you'. The possession of the Spirit, identified now as 
'the Spirit of him who raised Jesus from the dead' is the starting 
point of the assurance of the future resurrection life. The perspec- 


36. For the debate here see Ibid., 524-525; contra Stuhlmacher, Romans., 122. 

37. For the debate here see Moo, Romans 1-8., 524. 

38. Ibid., 525. 
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tives about the Spirit in this chapter make possible to say those 
things about his role. The Spirit is the Spirit of life (8:2) and 'is life' 
(8:10) and also is the Spirit of God (8:9,11). In our verse the Father 
(6:4) who raised Christ from the dead also will give life (a refer- 
ence to the resurrection) to our mortal bodies. The believer lives 
between these two resurrections that of Christ and that of his. 
From this perspectives the new realm of salvation is a realm be- 
tween two events which give life. This life is a life which cames 
from the Father, namely, the the Father gives life using 39 the Spirit 
who is life. The Spirit is the element who makes that the life which 
we live in our mortal bodies to be an eternal life lived in the im- 
mortal resurrected bodies. 

8:12-13 ’Apa ouv, abEAcpoi, ocpsiAsTOd EcrpEv, ou Tr) 
(rapid too mTa crapm t^v, 13 el yap KaTa crapm tyjTE 
PeAAete dno0vf|crK£iv, £i 5 e nvEupaTL too; npa^Eic; too 
crubpaTOc; 0avaTOUT£, <^f|cr£cr0£., 'therefore, brothers, we are de- 
btors, not to the flesh, to live according to the flesh - 13 for if you 
are living according to the flesh, you will die. But if through the 
Spirit you are putting to death the deeds of the body, you will 
live!' We treat these two verse in relation with the 8:1-11 and as a 
conclusion of the argument begun at 6:1. 40 After that argument has 


39. For textual problems see Ibid., 531. 

40. See i.e. Elliot, The Rhetoric of Romans: Argumentative Constraint and Strategy 
and Paul’s Dialogue With Judaism., 251. 
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to be clear that the believer was liberated from the power of the 
flesh. The flesh does not have any right upon us. These verses are 
a warning about the real possibility to be under the influence of 
the flesh. This power of the old era was broken at the conversion- 
initiation when the power of sin was broken. This was realised by 
the Spirit. Against this old master has to be resisted. If not, the 
result is death. The liberation of the believers from the dominion 
of the flesh does not free him from the 'necessity of mortifying 
sin'. 41 With the help of the Spirit they are able to put to death the 
deeds of the body. Here we have a common space of meaning be- 
tween the oap£ and ocoga. The dominion of sin into the body has 
death as its result (7:24). The manifestation of the Spirit as life in 
the believers is conditioned by the mortification of those results of 
the dominion of sin in the body, namely, sinful actions of the 
body. 


41. Moo, Romans 1-8., 528. 
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Abstract 

Our day ethic is somewhere debated, most of the time in at- 
tempt to define if there is a common base or there is no one due to 
the postmodernist influence. A view on ethics that is considered as 
conservative is the Christian Ethics, mostly due to the absolutes 
and Universalist views in ethics, views that are considered by 
most postmodernist as being outdated and inappropriate to im- 
pose to society. What are the differences between the Postmodern 
and Christian view on ethics? Are there any common grounds to 
build on? Is there an impact on Christian daily life and spirituali- 
ty? To those questions and others that are not included, I will try 
to answer through this article in order to clarify this interaction be- 


1. Text inclus in: Ben-Oni Ardelean, Evaluarea spiritualitatii crestine enropene in 
postmodernism, Editura Didactica si Pedagogica, Bucuresti, 2011, 156-162. 
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tween postmodernist view on ethics and Christian view on 
morals. 

Keywords: ethics, moral principles, spirituality, 

postmodernism 


Sistemul etic, valorile sau principiile morale se constituie ca 
elemente esentiale in constructul religios al individului, iar spiritu- 
alitatea este direct influentata de modul in care acestea se regasesc 
si primesc importanta in identitatea asumata a individului. Morali- 
tatea este, potrivit lui Bauman, mai mult decat „a fi"; inseamna „a 
fi mai bun" 2 . Potrivit lui Lewis, acest lucru este imperativ in socie- 
tate fiindca „nu pofi face pe oameni buni prin lege, §i fara oameni 
buni, nu pofi avea o societate buna ". 3 Feuerbach cosidera ca ra- 
portarea corecta la ceilalti defineste identitatea individului . 4 
Bauman sustine ca pluralismul modernitatii actuale are un efect 
social dublu, iar acest lucru este cauzat de dezbaterea etica. Dez- 
baterea genereaza congtiinfa proprie §i autoevaluarea in procesul 
de alegere intre ceea ce este bine si ceea ce este rau. Aceasta dez- 


2. Zygmunt Bauman, Etica postmodern a, Editura Emarcord, Timigoara 2000, 
79-86. 

3. Clive Staples Lewis, Cre§tinismul redus la esenfe, Societatea Misionara 
Romana, Oradea 1994, 54. 

4. Ludwig Feuerbach, The Essence of Chrisitianity, trad. George Eliot, Harper & 
Raw, New York 1957, 10. 
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batere aduce m discutii autoritatea morala si valorile promovate 
de diverse fractiuni religioase, producand un interes al individului 
postmodern pentru noi miscari religioase si cvasireligioase. Pe de 
cealalta parte, in sens negativ, pluralismul aduce in dezbatere lim- 
itele autonomiei individuale, care releva ca terenul moral comun 
al societatii se micsoreaza . 5 H.T. Engelhardt definea societatea 
postmoderna pluralista formata din straini din punct de vedere 
moral ( moral strangers) 6 , avand practic un dublu sens, atat o inde- 
partare de moralitate a individului, cat si o distantare fata de 
morala subiectivizata a celorlalti. Papa Benedict al XVI-lea 
sustinea ca „relativismul, intr-un anumit sens, a devenit adevarata 
religie a omului modern, problema cea mai mare a epocii 
noastre ". 7 

O analiza deconstructiva a moralitatii releva faptul ca post- 
modernismlui ii lipseste un cod etic unificator 8 , iar o suprapunere 
a codurilor etice existente denota ca demnitatea umana este prin- 
cipiul moral ce se regaseste in toate codurile etice . 9 Demnitatea 


5. Z. Bauman, Intimations of Postmodernity, Routledge, London & New York 
1992, 201. 

6. Vezi: H.T. Engelhardt, The Foundations of Bioethics, Oxford University Press, 
Oxford 1996. 

7. Joseph Ratzinger (Papa Benedict al XVI-lea), Fede, Veritd, Tolleranza, Siena, 
Canta Galli 2003, 87. 

8. Zygmunt Bauman, Etica postmoderna, 37. 

9. Daniel Gherman, Curs Etica, ITBB, nepublicat, Bucuresti 2006, 15. 
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umana da astfel individului valoare per se, iar acest fapt are impli- 
cate directe asupra modului m care este privita religiozitatea si 
credinta fiecaruia. Immanuel Kant (1724-1804), supraintitulat 
„marele restaurator al demnitafii umane", considera ca individul 
este autonom in a alege binele de rau, in a-si alege credinta si sta- 
bili propriile directii de actiune in viata. Imperativul practic kant- 
ian arata tocmai valoarea data autonomiei individuale, respectiv: 
„ac(ioneaza astfel incat sa tratezi umanitatea, atat in persoana ta, 
cat §i a oricarei alteia, totdeauna §i in acelagi timp ca scop §i nicio- 
data numai ca mijloc". 10 Principiul considerafiei egale pentru orice 
flinfa umana 11 este un principiu esential in politicile sociale ale 
modernitatii actuale, influentand semnificativ modul in care spiri- 

tualitatea si credinta cuiva sunt tratate de catre stat sau societate. 
/ / 

Dreptul la libertate religioasa include prevederea protectiv-nega- 
tiva prin care interferenta fata de credinta, forum internum a indi- 
vidului, nu este permisa nimanui. 12 

Jean - Claude Barreau sustine ca homo autonomus are capaci- 
tatea prometeica de a crea un sistem de morala si valori numite la 


10. Imanuel Kant, Intemeierea metafizicii moravurilor. Critica rapunii practice, 
Editura $ti intifica, Bucuregti 1972, 18. 

11. Mihaela Miroiu & Gabriela Blebea Nicolae, Etica Profesionala, curs 
universitar nepublicat, Universitatea Bucuregti 2001, 20. 

12. Ben-Oni Ardelean, Libertatea religioasa: o abordare normativa, 100. 
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morale des „nouvelles Lumieres", ce pot asigura supravietuirea soci- 
etatii contemporane . 13 

Sa construim o morala care sa conjlna suficienta religie 
pentru ca ac(iunile noastre sa aiba sens, dar nu prea 
multa religie. Prea multa religie aduce dupa sine 
recaderea in lumea obscura a vremurilor preistorice si 
sfarsitul masinariei moderne. 14 

Hans Kung a avansat proiectul unei etici globale, unifica- 
toare, care apoi sa creeze o constiinta morala pentru societatea 
globala. in modernismul actual, aceasta este mai mult decat o 
provocare, avand in vedere multiplele probleme pe care un astfel 
de demers le intampina. 

Normele morale trebuie sa se supuna principiului 
universalitalii, cu alte cuvinte, sa fie aplicabile oricui, 
oricand, oriunde. Ele ar trebui sa aiba caracter absolut 
si obiectiv: sa nu depinda de credinfe, sentimente, 
obiceiuri particulare, nici de voinfa arbitrara a cuiva 
aflat in pozifie de putere normativa. in interiorul unei 
cornu ni tab, principiile si normele asa si par: morala 
acelei comuni tab este Morala, binele ei e Binele. 15 

Friedrich Nietzsche considerat initiatorul filozofic al pos- 
modernimsului, sustine ca individul suveran, Ubermensch, detine 
un cod supramoral al propriei constiinte: 


13. Jean-Claude Barreau, Quelle morale your aujurd'hui, Plon, Paris 1994, 18. 

14. Ibid., 157. 

15. Mihaela Miroiu & Gabriela Blebea Nicolae, Etica Profesionala, curs 
universitar, Universitatea Bucuregti, Bucuresti 2001, 14. 
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Individul suveran, individul care seamana doar cu sine 
insusi, care s-a eliberat de moralitatea moravurilor, 
individul autonom supramoral [...] se bucura de 
cunoasterea mandra a extraordinarului privilegiu al 
responsabilita(ii, constiinjn acestei rare liber tail, a 
acestei puteri asupra propriei persoane si asupra 
propriului destin, a coborat la el pana in adancurile 
fiin(ei sale §i a devenit instinct, un insinct dominator 
[...] Nu incape nicio indoiala: omul acesta suveran il 
numeste constiin Ja sa. 16 

Arthur Left, intr-un discurs la Universitatea Duke (1979), 

evoca dificultatea in care individul se afla ca propriu evaluator al 

consecintelor deciziilor sale, devenind prin acesta un „mic dum- 

nezeu". Prin nihilismul declarat odata cu proclamarea mortii lui 

Dumnezeu, Let considera ca se pierde coerenta sistemului etic 

caruia ii lipseste marele evaluator. Asadar, pentru orice judecata 

de valoare etica, intrebarea postmodernistului este : „Cine spune 

asta?". 17 Let enunta dilema impasului modernismului actual: 

Vreau sa cred - la fel ca si voi - intr-un set absolut, 
transcendent si imanent de eruin furi despre bine si rau, 
in reguli ce pot fi descoperite de om si care ne arata, 
fara ambiguitate si autoritar, cum sa traim corect. Si 
vreau sa mai cred - la fel ca si voi - ca suntem absolut 
liberi, nu numai sa decidem singuri ce ar trebui sa 
facem, ci si individual si la nivel de specie, ce ar trebui 
sa fim. Ceea ce vrem noi de fapt este, Dumnezeu sa ne 


16. Friedrich Nietzsche, Despre genealogia moralei, Editura Echinox, Cluj- 
Napoca, 1993, 51, 52. 

17. Arthur Leff, „Unspeakable Ethics, Unnatural Law", in Duke Law Jurnal, 
1979, 1229-1249. 
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ajute, sa fim in acelagi timp condugi in mod absolut §i 
absolut liberi, adica sa descoperim ceea ce este bine §i 
cored §i in acelagi timp sa cream aceste valori [...] Daca 
evaluarea trebuie sa fie mai presus de orice indoiala, 
atunci evaluatorul si procesele lui de evaluare trebuie 
sa fie la fel de etanse. Pentru a-si indeplini rolul, 
evaluatorul trebuie sa fie judecatorul care nu poate fi 
judecat, legislatorul care nu poate fi stapanit, 
emijatorul de premise care nu se bazeaza pe nicio 
premisa, creatorul necreat al valorilor. 18 

O incursiune istorico-etica releva o tranzitie de la un sistem 

/ 

etic la altul potrivit cu epocile traversate, respectiv: „(1) etica teista 
«premoderna» [...] la (2) etica «moderna» bazata pe noji- 
unea de ra^iune §i experien(a umana universala §i pe capacitatea 
omului de a discerne binele obiectiv de rau, la (3) no(iunea, 
«postmoderna» ca moralitatea este diversitatea de limbaje 
folosite pentru a delimita binele de rau". 19 Reductionismul post- 
modern al moralitatii la limbaj denota, pe langa subiectivismul in- 
dividual la care moralitate este supusa, o stare care poate conduce 
la solipsism si un pluralism moral la nivel de societate. Atunci 
cand individul este lasat sa-si construiasca propriul sistem de prin- 
cipii morale si valori personale, putem ajunge sa avem tot atatea 
centre de valori cati indivizi avem in lume. 20 Constructul spiritual- 


18. Ibid. 

19. James W. Sire, Universul de langa noi, Editura Cartea Cregtina, Oradea 2005, 
228. 

20. Ibid., 120. 
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itatii individuate tinde sa devina un construct pe valori si principii 
morale alese personal. 

Admi(and complexitatea omului, cu ezitarile, 
nesiguran(ele, framantarile si dilemele sale morale, i se 
recun oaste omului dreptul de a avea impulsuri morale, 
sentimente morale si constiinpa morala proprie. 
Fenomenele morale sunt inerent non-rationale, adica 
moralitatea lor nu poate fi privita din punct de vedere 
al calculului (de profit, ca§tig etc.), al scopului, al 
utilita(ii. Ele nu prezinta o regularitate, nu sunt 
repetitive, predictibile, intr-un fel care sa permita 
indrumarea lor prin reguli, adica ea nu func(ioneaza 
conform presupunerii ca in orice situate din vi a pa, o 
alegere poate si trebuie sa fie decretata ca fiind buna si 
ration ala, in opozifie cu numeroase altele. De aceea, un 
cod etic este o iluzie de care lumea postmoderna se 
poate lipsi §i astfel se ajunge la ceea ce se va numi 
„demisia eticii". 21 

Gianni Vattimo, in Gdndirea slab a 22 , introduce teza gandirii 
forte, a gandirii puternice, cea de tip modernist, rezultata din 
proiectul iluminist. Gandirea puternica a fost puternic impregnata 
in cultura occidentals, fiind caracterizata drept cultura critica, im- 
punand un model totalizator si unificator. Acest tip de gandire a 
format modelul european din modernitate, printr-o cultura contro- 
lata, avand reguli stabilite si norme precise. Gandirea slaba este o 
gandire inclusiva, o gandire toleranta, gata sa includa valori si 


21. Paraschiva Pop, Regresia moralei, Editura Cartea Crestina, Oradea 2003, 200. 

22. Gianni Vattimo, Gdndirea slaba, Editura Pontica, Constanta 1998. 
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norme diferite, angajata intr-un demers de acceptare a fragmen- 
tary si pluralismului, cu riscul pierderii factorilor unificatori si 
normativi. Intelesul acesteia in gandirea postmoderna este unul 
pozitiv, expresia unei atitudini integratoare a diversitatii globale. 
Comentand „nihilismul european", Vattimo considera morala ca 
instrument de protectie a celor dezavantajafi, avand pentru acestia 
o valoare metafizica imuabila, condamnand deopotriva pe cei put- 
ernici, cei care de fapt salveaza societatea de la ratare . 23 

Putem spune, asadar, ca in modernitatea actuala exista mai 
degraba o abordare asupra eticii, subiectivista si realativizata, 
decat un cod etic global. Relationarea interumana se face potrivit 
cu diverse aranjamente contractualiste (drepturile omului, spre ex- 
emplu), care in definitiv sunt fondate tot in urma unor dezbateri 
etice, decat de un sistem etic. Carl F. H. Henry considera ca 
fundamental, in haosul din etica sociala, este declinul convingerii 
morale personale §i sentimentul zadarniciei care insofegte acest de- 
clin ". 24 Constientizarea acestui impas, o realizare a incompetentei 
morale, ar putea fi solutia unui nou start in constructia unui nou 


23. Gianni Vattimo, Introduction a Nietzsche, trad. Fabienne Zanussi, De Boeck 
Universite, Editions Universitaires, 89. 

24. Carl F.H. Henry, Etica Cregtina Personald, Editura Cartea Cregtina, Oradea 
2004, 12. 
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set de principii morale 25 , dar o astfel de viziune este dinamitata de 
pluralismul radical contemporan. 

Impasul etic al modernismului actual, caracterizat de lipsa 

unui sistem unificator si astfel nevoit sa adopte o abordare a 

gandirii slabe, tensioneaza dialogul cu morala crestina ce se 

bazeaza pe voia lui Dumnezeu, devenind absolutists in orientare . 26 

Principiile morale divine sunt absolute in sfera de aplicabilitate, 

absolute prin esenta, axiomatice, avand un continut precis si de 

sine statator . 27 Legea morala a lui Dumnezeu evita dilemele si rela- 

tivismul modernismului actual. Etalonul crestininului este 

/ 

„binele" lui Dumnezeu, El insusi putand fi numit absolut bun. 
Caracterul neschimbabil al lui Dumnezeu 28 , care cere omului im- 
plinirea voii Sale 29 , presupune aplicarea acestor obligatii morale, 
izvorate din esenta divina, oricand si pentru oricine. Ascultarea 
morala este primul test al lui Dumnezeu aplicat omului . 30 


25. Andrei Plesu, Minima Moralia, Humanitas, Bucuresti 2004, 20. 

26. Norman L. Geisler face o comparatie a sistemelor etice si sustine ca etica 
crestina este un sistem etic ce corespunde absolutismului gradual (pentru o 
comparatie intre sisteme etice vezi: Norman L. Geisler, Etica Cregtina, Societatea 
Biblica din Romania, Oradea 2008, 3-145). 

27. Norman L. Geisler, Etica Cregtina, Societatea Biblica din Romania, Oradea 
2008, 121-145. 

28. Cf. Matei 3:6; Iacov 1:17; etc. 

29. Cf. Matei 22:39; Levitic 11:45, Matei 5:48; etc. 

30. Cf. Gen.2:16-17. 
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Asemanarea morala „dupa chipul lui Dumnezeu" 31 responsabi- 

lizeaza crestinul la indatoriri morale absolute, m a implini porun- 

cile revelate ale lui Dumnezeu. Intr-un mod prescriptiv, aceste 

indatoriri sunt incluse in codul moral al Bibliei. Morala crestina 

/ 

este deontologica (centrata pe indatorire) si nu teleologica (cen- 
trata pe scop final), astfel ca aceasta cere individului practicarea ei. 
Incalcarea codului moral dat de Dumnezeu inseamna pacat 
(„faradelege") 32 , afectand relatia cu Dumnezeu si cu cei din jur, de- 
terminand o dezordine de natura spirituals in viata individului. 

Kierkegaard exemplifica, prin ascultarea lui Avraam, dato- 

ria morala absoluta a individului in fata lui Dumnezeu. In ciuda 

/ 

imperativului moral „sa nu ucizi!", ascultarea de a fi gata in a-1 
sacrifica pe fiul sau, este judecata nu ca o fapta de omucidere, ci 
primeste calificativul de „credinciosie". Datoria religioasa sur- 
claseaza imperativul etic, detronand etica, fara insa sa o dizolve. 
Obiectivul religios fund superior eticii, suspenda norma etica, 
facand inchinarea o chemare superioara fata de datoria eticii. 33 
William James considera ca morala accepta doar din datorie 


31. Cf. Genesa 1:27; 9:6; Coloseni 3:10; Iacov 3:9; etc. 

32. Cf. 1 loan 3:4. 

33. Soren Kierkegaard, Fear and Trembling, New York, Doubleday, 1959, 66-90. 
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supunerea, dar credinta accepta cu bucurie supunerea. 34 Expe- 
rienta religioasa se distinge astfel de etica laica, fiindca: 

1. Angajarea ei are un orizont mai larg; 

2. Angajarea ei este de un alt fel; 

3. Obiectul ei este de un ordin superior; 

4. Obiectul ei are puterea de a birui §i unifica. ” 

Acest lucru il determina pe Norman Geisler sa afirme ca 
„nereu§ita in morala poate aduce vinovafie; numai religia poate 
oferi omului har, prin care sa invinga atat nereugita, cat §i vi- 
novatla. Lipsurile morale ale cuiva cer o biruin(a religioasa. Duali- 
tatea dinlauntrul omului cere ceva unitar dincolo de el". 36 


In concluzie: presiunea postmodernista asupra moralei 
crestine poate introduce indoiala, actionand astfel asupra slabirii 
credintei. Capcanele relativismului postmodern pot subiectiviza 
atitudinea fata de fermitatea principiilor morale divine. Datorita 
acestui fapt, pe fondul unei dez-absolutizari a ordinii prioritatilor 


34. William James, The Varieties of Religious Experience, The New American 
Library, New York 1958, 41-45. 

35. Norman L. Geisler, Filozofia Religiei, Editura Cartea Cregtina, Oradea, 1999, 
17,18. 

36. Ibid., 20. 
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principiilor morale, atunci cand apar conflicte morale, ce sunt 
inevitabile, sa se produca o destabilizare a credintei ce duce la con- 
fuzie spirituals. O credinta ferma in legea morala a lui Dumnezeu 
(absoluta), urmata de trairea crestina dupa perceptele divine (de- 
ontologie morala), ofera individului echilibru spiritual, respectiv 
pacea sufleteasca interioara, dar in mod special pacea cu 
Dumnezeu . 37 


37. Cf. 2 Corinteni 5:17-20. 
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Pavel abordeaza subiectele legate de persoana §i lucrarea 
Duhului Sfant mai ales m scrisorile din a doua §i, respectiv, din a 
treia calatorie misionara, adica in Galateni, in Romani §i in 1-2 
Corinteni. Este remarcabil ca lucrarea Duhului Sfant trebuie expli- 
cate mai ales grecilor §i romanilor de pe continent (Corint §i 
Roma), care §tiau §i infelegeau pufine lucruri in aceasta privinfa, 
precum §i celor din Galatia, care §tiau mai mult, dar erau tentafi, 
sub presiunea invafatorilor iudaizanfi, sa accepte ca Legea iudaica 
are un caracter permanent (Vechiul Testament cu regulile §i cer- 
infele cultului iudaic), iar credinfa §i viafa calauzita de Duhul 
Sfant reprezinta un adevar secundar, subordonat Legii iudaice. In 
celelalte epistole ale sale Pavel scrie mai pufin despre Duhul Sfant. 

in general, se poate spune ca teologia lui Pavel despre 
Duhul Sfant se dezvolta in trei direcfii principale, de la simplu la 
complex, de la experimentarea exterioara a mantuirii, la trairea 
efectelor ei interioare: a) Pavel explica opozifia dintre Lege §i via (a 
prin credinfa §i prin Duhul Sfant; b) el explica opozifia dintre na- 
tura omeneasca §i calauzirea Duhului Sfant; c) el explica lucrarea 
interioara a Duhului Sfant in cel credincios, dinamica relafiei de 
filiafie - adopfmne dintre Dumnezeu §i om (marturia Duhului, 
darurile Duhului, puterea Duhului in via (a de credinfa; rodul 
Duhului; relafia trup omenesc - Duhul Sfant; accesul la gandurile 
§i planul lui Dumnezeu, prin Duhul etc.). 
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In analiza pneumatologiei pauline este nevoie, intr-o prima 
instanfa, de un survol restrans al principalelor caracteristici ale 
limbajului paulin (el face uz de simbolurile prezenfei lui Dum- 
nezeu in Vechiul Testament, dar are §i numeroase formulari 
specifice). 


Metaforele lui Pavel despre Duhul Sfant 

Intr-o maniera asemanatoare cu cea a lui loan, Pavel 
folosegte §i el diverse imagini (metafore) ale Duhului Sfant, sau 
perechi de termeni antitetici care pun in evidenfa calitafile §i 
specificul persoanei §i lucrarii Duhului Sfant. 

In general, limbajul pneumatologic al lui Pavel este variat, 
iar termenul pneuma este folosit in diverse moduri, articulat §i 
nearticulat (pneuma, sau to pneuma), in asociere cu diverse alte 
cuvinte §i concepte (adjectivul „sfant", forme adjectivale: spiritu- 
al", „duhovnicesc", sau adverbiale, asocieri cu limbajul specific al 
minunilor - terata, al „puterii" - dunamis, al „darurilor" de 
inchinare §i slujire - charismata, al comparafiei cu viafa fizica §i in- 
clinafiile trupului - sarx, carne; cu limbajul profe(iilor §i a promisi- 
unilor, cu folosirea nuanfata §i variata a prepozifiilor etc.) . 

Secfiunile urmatoare vor privi la cele mai importante 
metafore §i antiteze despre Duhul Sfant intalnite in scrisorile 
pauline, cum sunt arvuna (prima rata), parga (primul rod), pecetea 
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(sigiliul), ungerea (dupa modelul ungerii cu untdelemn parfumat, 
pentru slujiri speciale, m Vechiul Testament). 


Metafora arvunei 

Aceasta metafora apare in cateva texte, in 2 Corinteni 
1:21-22, 5:5, Efeseni 1:13-14. Ca atare, arvuna (arrabon, gr.) este un 
termen economic care indica o prima plata dintr-un pre( de 
ansamblu, mai mare (prima rata, avans). Pavel il folosegte ca sa de- 
scrie caracteristicile lucrarii prezente a Duhului Sfant in raport cu 
opera integrals de mantuire a omenirii. Duhul Sfant este agentul 
unei mantuiri depline, anume a unei mantuiri care a venit insa 
doar partial, pana acum. Termenul include o anumita tensiune 
teologica: mantuirea a venit cu adevarat, prin jertfa lui Isus, §i este 
primita prin credinfa, dar in cadrul acestei mantuiri nagterea de 
sus §i primirea Duhului, apoi continuarea viefii de credinfa §i de 
s fin (ire, reprezinta doar prima parte a mantuirii (tensiunea teolog- 
ica intre „deja" §i „nu inca"). 

Conform pasajelor amintite, cea de a doua parte a mantuirii 
oamenilor este transformarea sau invierea trupului uman la 
venirea lui Isus, intr-un trup de slava, precum §i via (a ve§nica pro- 
priu-zisa, traita intr-un mediu nou, in universul transfigurat („un 
cer nou §i un pamant nou"). Termenul arrabon indica, intr-un tel, 
discontinuitatea, existenfa a doua „ trance" ale mantuirii, iar din 
alta perspectiva, el subliniaza continuitatea mantuirii, adica ceea 
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ce s-a inceput acum, prin Duhul, este esenfial §i integral parte din 
aceeagi innoire care, in final, va culmina prin inviere, tot prin 
Duhul Sfant. Natura noua de copil al lui Dumnezeu implica direct 
§i perspectiva invierii. Din punctul de vedere al continuitafii, 
prezenfa Duhului Sfant nu este doar o prefafare a ceea ce va urma, 
dar §i o cale de acces direct la ceea ce va urma, la esenfa lucrurilor 
viitoare. 

Metafora primului rod 

Prin metafora pargii sau a „primului rod", teologia paulina 
continua imaginile agriculturale folosite de profefii Vechiului Tes- 
tament §i de Isus, insugi, printre care se numara cele ale gradinii §i 
a copacului cu roade (sau neroditor), a vifei roditoare (sau nerodi- 
toare), a smochinului care confirma - sau infirma - a§teptarile (cf. 
Isaia 5 §i metafora lui Israel ca vifa plantata de Dumnezeu; Isus - 
vifa adevarata §i cregtinii - mladifeie, in loan 15; parabola semana- 
torului, parabola neghinei, parabola copacului de mugtar, in 
evangheliile sinoptice etc.). 

Astfel, in Romani 8:22-23 apare expresia aparche tou pneu- 
matos (prima parte, sau prima roada a Duhului), unde Duhul in 
sine este prezentat ca o prima parte a manturii (in pasajul biblic se 
arata ca a doua parte implica rascumpararea trupului fizic; versi- 
unea Cornilescu traduce „primele roade ale Duhului", dar textul 
grecesc este la singular §i implica faptul ca Duhul este prima 
roada, i.e. a mantuirii). Si Hristos este numit „primul rod al in- 
vierii" (cf. ICor. 15:20, 23, unde tot cuvantul aparche este folosit; 
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de asemenea, Stefanas este numit „primul rod al Ahaiei", ICor. 
16:15, cu acela§i termen; Pavel ii nume§te „primul rod" §i pe cred- 
inciogii din Tesalonic, cf. 2Tes. 2:13 ). 

Pavel discuta §i despre rodul Duhului Sfant, ca atare, in 
Galateni 5:22-24 ( karpos , gr.), care consta in suma calitafilor carac- 
terului cregtin. 

Metafora pecefii 

Pecetea sau sigiliul ( sfragis , gr.) apare in mai multe pasaje 
din scrisorile lui Pavel. Termenul grecesc indica autoritatea §i pro- 
prietatea (regala sau de stapan; era un insemn folosit pe animale 
sau sclavi; se folosea §i in via (a militara), sau identitatea, aparte- 
nen(a (asemanat uneori cu taierea imprejur, de la iudei) . In scrier- 
ile lui Pavel, Duhul Sfant este un sigiliu nevazut, care atesta faptul 
ca omul credincios are via (a din Dumnezeu §i ca ii aparfine lui 
Dumnezeu. 

Cele mai clare sunt textele din Efeseni 1:13, 4:30 unde se 
spune ca aceia care sunt credinciogi au fost pecetluifi cu Duhul 
Sfant. Apoi, 2 Corinteni 1:21,22, aminte§te ca Dumnezeu „ne-a uns, 
ne-a pecetluit §i ne-a dat arvuna Duhului" (merita notata alatu- 
rarea de termeni, de metafore pneumatologice: ungerea, 

pecetluirea, arvuna). 

Termenul „pecete" apare §i in alte locuri in scrierile lui 
Pavel, in alte formulari. in 2 Timotei 2:19, de exemplu, unde 
pecetea celor credinciogi este un crez, o declarafie: „Domnul 
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cunoagte pe cei ce sunt ai lui". In 1 Corinteni 9:2, credinciogii din 
Corint sunt pentru Pavel pecetea apostoliei sale in Domnul. in Ro- 
mani 4:11, circumcizia este pecetea dreptafii cu care a tost 
insemnat Avraam. 

Tema pecetluirii nu ii este caracteristica lui Pavel, de§i el o 
folosegte in mod memorabil, ci apare §i in scrierile lui loan, de ex- 
emplu, in Apocalipsa 5:1, 7:4-8, 20:3. 

Rolul Duhului Sfant este acela de agent eschatologic care ii 
aduce la via (a pe cei care cred, le da o noua identitate §i ii 
pastreaza in har (ii pazegte, chiar ii men fine in cred in (a) pana la 
obfinerea mantuirii depline. 

Metafora ungerii 

intalnita §i in corpusul ioanin, aceasta metafora apare §i la 
Pavel: 2 Corinteni 1:21,22, verset amintit mai sus, unegte trei 
metafore, a ungerii, a pecetluirii §i a arvunei: „E1 ne-a uns, ne-a 
pecetluit §i ne-a dat arvuna Duhului". Un astfel de text leaga 
imaginile Duhului Sfant din corpusul paulin de imagistica regala, 
profetica §i economica a Vechiului Testament (ungere, pecetluire, 
arvuna; in Vechiul Testament, untdelemnul destinat ungerii era un 
parfum de calitate, sacru, preparat conform unei re fete speciale, cf. 
Ex. 30:11-38). Chiar daca nu reprezinta una din imaginile folosite 
intens de Pavel, ungerea ramane unul din simbolurile de baza ale 
Duhului §i in epistolele pauline, extrem de sugestiv in prezentarea 
chemarii cre§tinilor la slujire §i misiune. Ungerea Duhului, con- 
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form acestei metafore, trebuie sa fie o experienfa placuta, continua, 
care aduce in via (a cre§tinului siguranfa chemarii §i parfumul 
prezenfei lui Dumnezeu (de altfel, Pavel chiar scrie despre aceasta 
metafora, asemanandu-i pe cre§tini cu un parfum divin, in 2 Cor. 
2:14-17). 


Paralelismele si antitezele Duhului Sfant in corpusul 
paulin 

Pavel folose§te un numar de paralelisme §i antiteze de- 
venite faimoase, unele bind intalnite §i in scrierile lui loan: Duh §i 
apa, Duh §i carne, Duh §i Lege (cf. §i paralelismul Duh §i Viafa). 
Epistolele catre romani §i galateni sunt epistolele in care aceste 
antiteze apar cel mai des. in afara de aceasta, caracteristic stilului 
lui Pavel este §i faptul ca argumentele sale con (in o mu 1 lime de 
paradoxuri (expresii formal contradictorii, dar necontradictorii in 
esenfa: de exemplu, de$i Legea pare sa fie rea, totugi ea este buna 
§i spirituala; mai departe, de§i ea este buna, in mod foarte clar, ea 
totugi are un efect negativ asupra credinciosului, deoarece ii 
treze§te dorinfa de pacatui, de incalca Legea, prin interdicliile pe 
care le impune §i care starnesc pacatui omenesc, cf. Romani 7-8). 
Paralelismul Duh - apa 

Daca in loan 7, de exemplu, aparea comparafia implicita in- 
tre Duhul Sfant §i izvoarele de apa vie, in scrierile lui Pavel apare 
des asocierea dintre Duh §i apa ( pneuma - hudor), prin conotaliile 
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specifice ale botezului cu apa ( baptizo , gr., a scufunda), la care se 
adauga uneori cele legate de spalari $i curafiri rituale, precum §i 
imaginile legate de potolirea setei. 

Astfel, in 1 Corinteni 10:2-4, se face o conexiune intre 
botezul pentru Moise al lui Israel (cand evreii au fost acoperifi de 
nor, in pustie, §i cand au trecut prin Marea Ro§ie, urmandu-1 pe 
Moise), §i Duhul Sfant. Comparafia subliniaza unitatea poporului 
in contextul experienfelor din Exod, precum §i caracterul profetic 
al acestor experience: astfel, tofi evreii care au trecut prin aceste ex- 
perience, au mancat cu toCii aceeagi „mancare duhovniceasca" 
( pneumatikon broma), au baut cu toCii „aceea§i bautura 
duhovniceasca" ( pneumatikon poma ) din aceea§i „piatra 

duhovniceasca care avea sa vina dupa ei, iar piatra era Hristos" (ek 
pneumatikes petras). Astfel, botezul cu apa, prin simbolurile sale 
profetice (scufundarea sau trecerea prin Marea Rogie) este asociat 
cu experienfa comuna a Duhului Sfant in Biserica. 

Exprimarea clara a acestui adevar apare in 1 Corinteni 
12:13, unde Pavel afirma ca tofi cregtinii, din orice popor sau rasa, 
sau stare sociala, au fost botezafi intr-un singur Duh (posibil, de 
un singur Duh; dativul cu prepozifia en poate avea §i acest infe- 
les), §i au baut dintr-un singur Duh. Cu alte cuvinte, se indica fap- 
tul ca tofi au fost botezafi (scufundafi) intr-un singur Duh, de un 
singur Duh, scopul acestui botez hind ca sa dea via fa §i, in acelagi 
timp, unitate Bisericii, in Isus Elristos (Pavel mai scrie ca am fost 
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botezafi in Hristos, Gal. 3:27, sau in moartea §i invierea lui Hristos, 
Rom. 6:3-4, Col. 2:12). 

Forma de aorist pasiv ( ebaptisthemen ), „am fost botezafi") ar 
putea indica faptul ca este vorba de o singura experienfa, in cazul 
unui asemenea botez al Duhului Sfant. Pavel nu scrie nicaieri in 
epistolele sale despre vreun botez repetabil cu Duhul Sfant. In Efe- 
seni 5:18 ar aparea, totugi, ideea unei anumite recurenfe, anume o 
repetare a umplerii cu Duhului Sfant, deoarece se spune „nu va 
imbatafi cu vin, aceasta este destrabalare, ci fifi umplufi cu Duhul" 
(umplerea este repetabila, nu botezul). 

Antiteza Duh - came 

Antiteza Duh - carne este una din cele mai importante in 
scrierile lui Pavel §i este exprimata prin mai multe expresiile 
tehnice care includ: kata sarka, kata pneuma (potrivit carnii, trupu- 
lui, respectiv, potrivit duhului), en sarki, en pneumati (sau forma 
scurta, sarki - pneumati ; in trup, in duh, ori prin trup, prin duh) etc. 

Semnificatla contrastului depinde adesea de semnifica(ia 
termenului „ carne" (gr. sarx ), care poate insemna §i fire (fire 
pamanteasca slaba, natura pacatoasa), §i dorinfe naturale instinc- 
tive, ori un mod eliptic de referire la Legea Vechiului Testament, 
in ideea menfionarii de porunci care se refera la trup, adica la reg- 
ulile Legii. 

Mai intai, paralelismul Duh - carne apare in Romani 7-8, 
unde este vorba despre dilema de a admite cu mintea ca Legea lui 


72 



BABAN, Octavian / Jurnal teologic Vol 11, Nr 2 (2012): 63-79. 


Dumnezeu este buna, dar ca exista §i neputinfa, datorita legii pa- 
catului din trup, de a face intr-adevar binele ; conform Romani 
8:1-2, solufia la aceasta dilema vine din eliberarea adusa de „legea 
duhului de via fa in Hristos". Tema este apoi dezvoltata pe mai 
multe paliere in Romani 8:5-10. Astfel, cei ce traiesc dupa trup 
(fire) sunt in contrast cu cei ce traiesc dupa Duhul ( hoi kata sarka 
ontes - hoi kata pneuma ontes ), cei care se gandesc la lucrurile duhu- 
lui cu cei care se gandesc la lucrurile trupului (firii; fronousin ta tes 
sarkos - fronousin ta tes pneumatos ); cugetarea trupului, sau a firii 
(fronema tes sarkos) duce la moarte si este vrajmaga lui Dum- 
nezeu, dar cugetarea centrata pe Duh ( fronema tes pneumatos ) duce 
la via fa §i pace; in final, se ajunge opozifia dintre cei care traiesc 
(sunt) in trup (fire) (en sarki ontes ) §i cei care traiesc (sunt) in duhul 
(i en pneumati ontes), prepozifia en (in) avand semnificafia de traire 
complet imersata in mediul respectiv, adica in instincte §i tendinfe 
pacatoase sau in instincte §i tendinfe spirituale. 

Opozifia dintre Duh §i carne apare §i la nivelul opozifiei 
dintre credinfa §i Lege, sau dintre cre§tini §i iudei, pe baza ale- 
goriei construite pe comparafia dintre Isaac §i I§mael, §i dintre 
Sarah §i Agar, din Geneza: „a§a cum cel nascut natural ( kata sarka ) 
1-a prigonit pe cel nascut datorita duhului ( kata pneuma), la tel se 
intampla §i acum" (Gal. 4:29). 

Opozifia dintre Duh §i carne, la nivel de traire personala in 
pacat sau in curafie, apare in Galateni 5, in formulari foarte suges- 
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tive: „carnea poftegte impotriva Duhului ( kata tes pneumatos), iar 
Duhul impotriva carnii ( kata tes sarkos ), ele sunt opuse una alteia, 
a§a incat nu putefi face ce voifi" (Gal. 5:17-18) . Aici Duhul ( pneu - 
ma) scris cu litera mare, aduce interpretarea ca autorul se refera la 
Duhul lui Dumnezeu. De§i aceasta este pentru mulfi comentatori 
prima opfiune, ar putea fi vorba insa §i despre duhul omului, a§a 
cum a fost acesta innoit prin Duhul Sfant. Contrastul dintre cele 
doua stiluri de via fa apare §i la nivelul roadelor, al efectelor viefii 
(rodul Duhului, karpos ton pneumatos, Gal. 5:22-24 este opus 
faptelor carnii, ta erga tes sarkos, 5:19-21). 

Antiteza Duh - Lege 

Paralelismul dintre Duh §i Lege, amintit §i in paragraful di- 
nainte sub forma antitezei pneuma - sarx, apare §i in forme mai ex- 
plicite, prin perechile de termeni: pneuma - nomos (gr. nomos, lege), 
pneuma - gramma (gr. gramma, litera, slova, prescripfie). 

Seria referinfelor incepe in Romani 2:29, unde Pavel com- 
para circumcizia in trup (carne) cu cea a inimii, cei credinciogi fi- 
ind circumcigi „in duh, nu in litera" (traduceri alternative: „in 
Duhul, nu in litera", sau „prin Duhul, nu prin [ascultarea de] 
litera"; gr. en pneumati ou grammati). 

In Romani 7:6 Pavel afirma ca, acum, eliberafi hind de Lege, 
cre§tinii slujesc in „noutatea Duhului" (en kainoteti pneumatos ), nu 
in „vechimea literei" ( palaioteti grammatos) sau, alternativ, „intr-un 
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Duh nou", nu „in litera cea veche" (gr. douleuein hemas en kainoteti 
pneumatos kai ou palaioteti grammatos ). 

Dupa ce, in Romani 7, Pavel discutat despre neputinfa legii 
de a salva pe cel pacatos (cf. Rom. 8:3), Romani 8:1-2 vine sa pre- 
cizeze ca nu mai este nici o condamnare pentru cel credincios caci 
„legea Duhului viefii in Hristos Isus te-a eliberat de legea pacatu- 
lui §i a morfii" (gr. ho gar nomos toil pneumatos tes zoes en Christo 
lesou eleuterosen se apo tou nomou tes hamartias kai tou thanatou). 

In legamantul lui Hristos, Duhul ne scoate de sub jurisdicfia 
Legii §i ne da salvarea, in timp ce tot el este Duhul care a inspirat 
Legea, dar nu ca pe o solute pentru mantuire, ci ca pe un in- 
drumator spre Hristos. 

Conform Romani 8:3-4, cerinfa dreapta a legii (to dikaioma 
tou nomou ) este implinita in cre§tin, deoarece el traiegte nu con- 
form trupului (adica, nu conform firii sau conform legii), ci con- 
form Duhului ( kata pneuma). Cu alte cuvinte, singurul mod de a 
satisface Legea, este prin Duhul care abole§te Legea. 

Galateni 5:18 exprima acest paradox intr-un mod memora- 
bil: „daca suntefi condugi de Duhul, nu suntefi sub Lege" (ei de 
pneumati agesthe, ouk este hupo nomon). 

Galateni 5:4-5 afirma, de asemenea, acest lucru, in termeni 
mai largi insa: cei ce vor sa fie drepfi prin lege ( hoitines en nomo 
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dikaiousthe), s-a desparfit de Hristos, dar cregtinii sunt au nadejde 
prin Duhul, prin credinfa. 

Caracterul delicat al relafiei dintre Duh §i Lege ar putea fi 
insa demonstrat de un alt citat din Galateni, anume Galateni 4:21, 
care suna astfel: „Spunet;i-mi voi, care vrefi sa fifi sub lege (hupo 
nomon), nu ascultafi (sau: nu auzifi) voi Legea ( ton nomon ouk akou- 
ete)T' Sensul ar putea fi urmatorul: „ascultafi, stafi acum §i auzifi 
ce zice Legea...", dar poate fi §i acela redat de traducerea urma- 
toare: „voi, care vrefi sa fifi sub lege, nu vedefi ca voi ascultafi deja 
legea?" In acest caz, sensul atenfionarii lui Pavel este ca, aceia care 
vor sa fie sub jurisdicfia legii, ar trebui sa infeleaga faptul ca toc- 
mai legea prevede abolirea legii §i prioritatea credinfei, a promisi- 
unii divine, a Duhului, deoarece exemplele cu Isaac §i Igmael, 
Sarah §i Agar, tocmai aceasta demonstreaza, in cap. 4, anume fap- 
tul ca sclava Agar a fugit in Sinai, deci Sinaiul §i Legea de pe Sinai 
reprezinta robia, pe cand noi, cre§tinii, suntem hi ai credinfei, ai 
promisiunii, ai Duhului, a§a cum a fost Isaac, fiul Sarei. Avraam, 
intr-adevar a primit promisiunile divine inainte de a primi semnul 
circumciziei, §i credinfa §i ascultarea i-au fost socotite ca dreptate, 
inainte sa fie circumcis, adica sa primeasca semnul legii ce urma sa 
vina. Oricum, in general, patriarhii au primit fagaduinfele divine 
inainte de venirea Legii de pe Sinai, prin Moise, data de Domnul §i 
de ingeri. 
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In afara de exemple ca acestea de pana acum, exista §i con- 
struct! i mai poetice legate de acest paralelism Duh - lege, de exem- 
plu in 2 Corinteni 3:5-6, unde cregtinii din Corint sunt asemanat! 
cu o epistola scrisa de apostoli „nu cu cerneala, ci cu Duhul Dum- 
nezeului celui viu, nu pe table de piatra, ci in inimi de carne". 
Referin(a la Lege este indirecta §i se pare ca Pavel are in vedere 
Ieremia 31:31-33. 
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Abstract 

From the very outset of Scripture, and therefore for those 
believing these Scriptures, the works of God are revealed and rec- 
ognized. The Psalter teaches us to incorporate them in private and 
public worship, and to reframe and contextualize them for our day 
and age, the era of the mighty deed of building the church. What I 
meant to do in this paper is to call us to the Psalter for private de- 
votions and liturgical gathering. To do so is to step liturgically into 
God's story which is not science fiction, but historical 
participation. 

Keywords: Psalter, Liturgy, spirituality, God 


Introduction - The Mighty Acts of God - A Bibli- 
cal Theme 

From the very outset of Scripture we learn that God is a 
God who acts, and that His activities are within the sphere of the 
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heavens and the earth, that is, our sphere of space and time. 1 Gen- 
esis 2:2-3 mentions succinctly that God completed and rested from 
"the works which He had done," a phrase repeated three times. 
This threefold mentioning of irDN!?D (his works) accompanied by 
the active verb n^V (to act, to do) stresses that God, perhaps here 
as Trinity, is a God who performs what He sets out to do. What is 
verbalized He performs; word and deed are inseparable, though 
always in that order. Though this initial work of creation is said to 
be finished (Gen. 2:2), it is clear from Scripture that God remains 
involved in time and space both in the heavens and the earth and 
that the benefit of this work of creation continues. 2 In the Genesis 1 


1. That God acts within history as recorded in Scripture became less and less 
of importance for the era of higher-critical learning. Historical events were 
reinterpreted and often rejected according to theologies which denied the 
supernatural. With Barth and von Rad began a return to emphasize the 
importance of God acting in human history. The mighty acts of God resurfaced 
as genuine events. Scripture was seen as the liturgical re-telling of these events. 
Brueggemann comments on von Rad: "Thus at the outset, von Rad understands 
Israel's theology as a narrative rendering of what happened in Israel's past, a 
narrative that still has decisive, defining power for subsequent generations . . . 
the recital itself occurs in an act of worship. That is, the recital is a liturgical act." 
(Brueggemann, Theology of the Old Testament, 1997), 32-33. Reflecting von Rad's 
theology G. Ernest Wright wrote The Book of the Acts of God with an emphasis on 
the historical events behind the Biblical witness. (Wright, G. Ernest and Reginal 
H. Fuller 1960). This paper recognizes this approach, but rather it is a Biblical 
theological study and that from a synchronic reading of the Psalter with a focus 
on the mighty works of God. (Pate, Marvin C. and Scott J. Duvall eds. 2004), 
11-28. See also Kevin J. Vanhoozer, Theological Interpretation of the Old Testament 
(Vanhoozer 2008), 15-24. 

2. For various views and arguments if and how God works in history, see 
Howard F. Tracy, The God Who Acts (Tracy 1994). 
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account the work of creation is emphatically called 'good' and 
these blessings are mentioned in other passages (e.g. Psalm 104) 
even after creation is cursed by sin and death. This opening act 
provides the backdrop for four subsequent major works of God 
which occupy Scripture. The formation of Israel in the Exodus and 
occupation of the land for the purpose to bless all the nations is the 
second mighty work of God which in a way is completed though 
Israel remains and God is still providentially at work with His 
chosen nation. The third mighty work is the work of Christ in the 
Incarnation as revealed to us in the Gospels. He came to do the 
work of God the Father (a major theme in John's Gospel). The syn- 
optic Gospels summarize his earthly ministry as doing mighty 
deeds (Mat. 11:20; Mark 6:2; Luke 19:37) which culminate in the 
work of redemption on the cross. This work is finished as well ac- 
cording to Christ's own words he spoke before He yielded His 
spirit, a completed work verified and maintained in the resurrec- 
tion and ascension with the many spiritual benefits continuing. It 
is the central and most important work of God. Out of the previ- 
ous three works, but particularly the work of Incarnation the 
fourth mighty deed of God is Pentecost, the formation of the 
Church, a work in progress today. We are the privileged partici- 
pants of this work which assuredly will be completed at the sec- 
ond coming of Christ (1 Cor. 3:9). Finally, Scripture speaks about 
the fifth and concluding work of God in the establishment of His 
kingdom in the New Heaven and the New Earth, in which all the 
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works of God culminate and reach their final purpose . 3 These 
mighty deeds can be perceived as a meta-narrative in Scripture . 4 

These five works of God can be arranged theologically as 
well as teleologically. Theologically these works form a chiastic 
structure where Christ is the center and agent of all the works of 
God. With the Father and the Spirit He creates to populate this 


3. The final work is the telos, the goal to which all other works point (Rev 15:3). 
For an insight in the importance of this goal for spiritual life see the splendid 
and very readable work of N.T. Wright, After You Believe. (N. Wright 2010). 

4. The defense for a meta-narrative, which is, God acting in our historical 
setting for the purpose of redemption and the overthrow of evil, belongs to an 
orthodox and evangelical reading of Scripture as divine revelation. See for a 
defense of its importance Christopher J. H. Wright's book. The Mission of God: 
Unlocking the Bible's Grand Narrative (C. Wright, The Mission of God: Unlocking 
the Bible's Grand Narrative 2006) and Graig Bartholomew and Michael 
Goheen, The Drama of Scripture. Using N.T. Wright's suggestion that the Biblical 
story has six acts according to the classic outline of a narrative, these authors 
propose that the meta-story is the unfolding of God's kingdom in six acts: Act 
1 - God establishes His Kingdom: Creation; Act 2 - Rebellion in the Kingdom: 
The Fall; Act 3 - The King chooses Israel - Redemption initiated; Act 4 - The 
Coming of the King: Redemption accomplished; Act 5 - Spreading the news of 
the King: The Mission of the Church; Act 6 - The Return of the King: 
Redemption Completed (Bartholomew, Graig and Michael Goheen 2004). The 
proposal of this paper to point to five mighty deeds is based on the Biblical 
teaching that each must be remembered in liturgical acts: creation in the 
Sabbath, Israel's formation in the Passover and her many feasts, the Incarnation 
in the Eucharist, the Church in her gathering, and the new creation in the 
Eternal Sabbath. Obviously, these approaches are similar. I recognize at the 
outset that there are overlapping meta-stories as indicated above. But in the end 
they tell the story that moves from old creation to new creation. These meta- 
stories not only relay to the believer the purposes of God but gives meaning to 
life. To focus on the mighty deeds incorporates the theme of redemption as well 
as the rule of the King. 
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present and the future heaven and earth with the people of God as 
His kingdom of priests. Teleologically the narrative moves chrono- 
logically to the climax of the New Heaven and Earth. The move- 
ment is from creation to new creation in which Christ as the Alpha 
and Omega stands at the beginning and at the End of the mighty 
works of God (Rev. 21:6). The importance of these mighty works is 
underlined by the call to remember each of these mighty deeds of 
God in liturgical expression, a concept crucial to understanding 
how and why we are to worship, as the instruction of our Lord for 
the Eucharist makes clear; we remember the central work of His 
Incarnation in bread and wine and do this "in remembrance of 
Him." In a way both OT and NT are colored and flavored by these 
theological (Christological) and teleological (eschatological) as- 
pects, though they come particularly to the fore in the NT. 0 

To summarize, we propose that God throughout human 
history works five mighty deeds which together give shape to this 
meta-story of Scripture, each initiated at a certain place and time, 
each displaying the mighty power and character of God, each with 
a tangible evidence, each anticipating the next mighty deed, and 
each maintained providentially by God until all of God's works 


5. I suggest that the book of Hebrews in particular speak about these mighty 
deeds moving towards this climax of human history. This paper, however, is 
limited to how the mighty works are discussed in the Psalter, and how this 
greatly loved book challenges us today as evangelicals to work on our personal 
spiritual walk and our communal worship. 


85 



VANDERENDE, Mattheus / Jurnal teologic Vol 11, Nr 2 (2012): 81-125. 


culminate in His eternal kingdom. These deeds compose a major 
theme in the Psalter, and it is the intent of this paper to demon- 
strate the importance of this theme embedded in the liturgical use 
of the Psalter, and its significance for our own personal spirituality 
and communal worship. 6 


Part I - The Mighty Deeds of God in the Psalter: 
Frequency and Editorial Theme 

It is clear from even a casual reading of the 150 psalms that 
many mention, refer and allude to the five mighty works of God. 
These deeds become the catalyst for worship, both for the indi- 
vidual and the community of faith. 

Frequency of terms and references 

The Psalter uses a number of key terms to indicate and 
identify this divine activity. 7 We could classify the usage of these 


6. Again, the meta-story is perceived from different perspectives. 
Bartholomew and Goleen defend that "in our opinion, "covenant" (in the old 
Testament) and "the Kingdom of God" (in the New Testament) present a strong 
claim to be the main door through which we can begin to enter the Bible and to 
see it as one whole and vast structure." (Bartholomew, Graig and Michael 
Goheen 2004), 26. But those authors who defend that the Scripture defends one 
overarching story are telling variants of the same story, namely that God is 
fulfilling His promises in our human history in acts of creation and redemption. 

7. The main vocabulary uses maa'sah(doings, actions, 27x), pe'le ( 7x), po'al (8x), 
pa'al (llx all based on the same root, evoking wonder and awe), 'alilah (6x), , 
ma'alal (works, activity 2x). Other words can be added ( geburah - acts of 
strength, dbr - works, acts) as well. Furthermore a number of verbs point to 
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terms in two broad categories: the first are those psalms which 
mention the mighty deeds of God without going into much detail. 
A substantial number of psalms briefly refer to these works with- 
out much elaboration, as in Psalm 9:1, 11 


I will praise you, O Lord, with my whole heart 
I will tell of all your marvelous works . . . 

Sing praise to the Lord, who dwells in Zion 
Declare among the people His doings 

In these psalms the wonders of God are assumed by the 
psalmist without much reference to the individual deeds them- 
selves, as in the case of this lament, though there may be brief in- 
dications and allusions to what these works are. 8 The second 
group of psalms identifies and refers to specific acts of God as in 
Psalm 33:4-9: 


For the Word of The Lord is right; and all His works 
are in truth. 

He loves righteousness and judgment; the earth is full 
of the mercy of The Lord. 

By the Word of The Lord were the heavens made; 


God's activity. He creates, makes, forms etc. 

8. See also 26:7; 28:5; 40:5; 46:8; 71:17, 19; 72:18; 75:1; 86:8, 10; 90:16; 92:4, 5; 
111:2-7; 118:16, 17; 119:27; 139:14; 143:5; 145:4-13; 150:2. Psa. 72:18-19 is the 
concluding blessing of Book II in the Psalter and implies that these Davidic 
psalms focused on the works of God; Psalm 145 with 150 substantiates this 
further. See the later discussion in the paper. 
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and all the host of them by the breath of His mouth. 

He gathered the waters of the sea like a heap, setting 
the depths in storehouses. 

Let all the earth fear The Lord; let all the people of the 
world stand in awe of Him. 

For He spoke, and it was done; He commanded, and it 
stood. 

It is clear that the work of God here is the act of Creation 
with direct reference to Genesis 1. In Psalm 44:1-3 the work of God 
refers to the Exodus event: 

We have heard with our ears, O God; 

Our fathers have told us the work which You did in 
their days, in the days of old. 

You drove out the nations with Your hand, and 
planted them; 

You brought evil on peoples and cast them out. 

For they did not get the land in possession by their 
own sword, 

neither did their own arm save them; 

but it was Your right hand, and Your arm, 

and the light of Your face, because You favored them. 

There is a wide range as to the extent of details mentioned. 
Several psalms are almost in their entirety occupied with one or 
more of the works of God as the group of Psalms 104-107. Since 
the Psalter looks back on the finished work of Creation (as in 
Psalm 33) and were written during the period of the Exodus, the 
formation of Israel (as in Psalm 44), these two works are easy to 
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identify. 9 The other three mighty acts of God, the anticipation of 
the Messiah, both as the suffering Lord we know from the Gospels 
as well as the victorious King of the final act of God of the creation 
of a new heaven and earth, as well as the work of drawing all na- 
tions to Himself are foreshadowed in the Psalter. We know from 
Luke 24:44 that Christ argued from the Psalter that He would have 
to suffer, die, and rise again. 10 The NT refers to the Psalter antici- 
pating the gathering of believers from all nations, both in the act of 
Pentecost and the formation of the church (Rom. 10:18; 15:9-ll) n , 


9. Psalms with direct references and allusions to the act of Creation and/or 
the Exodus are 8:3-6; 18:6-15; 19; 29:1-4; 33:4-9; 44:1-8; 65:8-13; 66:3-6; 68:7-18; 
74:12-17; 76:6-9; 77:11-20; 78:4, 9-12, 32, 43; 80:8-14; 81:10-13; 93:1-5; 95:3-5, 8-11; 
96:3-5; 99; 104; 105; 106; 107; 114:1-8; 135; 136; 146:5-7; 147:8-9; 148:3-10. This 
does not mean this list is exhaustive. The psalmist may refer to God as Creator 
in a passing way as in 100:3 or 134:3, or makes a hint to the Exodus story as in 
113:8-9. God is at times described not only a creator, but as an artist, as a potter, 
as One who 'forms and fashions' creation (ysr) as in 95:5; 104:26. (Keel 1997), 
204. 

10. Psalms which are seen as foreshadowing the first and second coming are 
commonly called Messianic Psalms. Those mentioned in the NT are psalm 2 
(Hebr. 1:5), 8 (Hebr. 2:6-ll),16 (Acts 2:25-31; 13:25; 15:12-17),22 (Mat. 27:39, 46; 
Luke 23:35; John 19:23-24, 28; 20:27; Hebr. 2:12), 34 (John 19:31-37); 35 (Mark 
14:57), 40 (Hebr. 10:5-7), 41 (Luke 22:48), 45 (Hebr. 1:8-9), 68 (Eph. 4:8), 69 (Mat 
27:48; John 2:17; 15:25; Acts 1:20; Rom. 15:3), 89 (Acts 13:23; Luke 1:32-33, 69), 
102 (Hebr. 1:1012), 109 (Acts 1:20), 110 (Mat 22:44; Acts 2:33-35; 5:30-31; Hebr. 
10:13; 5:6; 6:19-7:28), 118 (Mat 21:42; Mark 12:10; Luke 20:17; Acts 4:11; Eph. 2:20; 
1 Pet 2:7; Mat 21:9). Psalm 22 and 69 in particular are anticipating the earthly 
ministry of Christ, Psalm 2 and 110 the status of Christ as eternal King and 
Priest. 

11. Allan M. Harlon, Aspects of Paul’s Use of the Psalms (Harlon 1969). 
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as well as in view of the final gathering in the New Jerusalem . 12 In 
summary, the Psalter abounds with direct and indirect references 
to the acts of God. Many times the psalmist simply assumes that 
his reader knows what he is referring to, at other times he is more 
descriptive. In its frequent use, therefore, the deeds of God are a 
prominent theme in the Psalter. 

The works of God as a possible editorial theme in the 
Psalter 

In recent studies the Psalter has been perceived as a book 
carefully compiled and arranged to reflect certain theological and 
editorial themes. Whybray, Zenger and others have pointed to 
several of these editorial concepts which may have guided the fi- 
nal redaction of the Psalter . 13 I suggest that the mighty works of 


12. Bullock mentions that there are 37 citations from the Psalms in Hebrews. 
(Bullock 2001-9), 91. It is clear that to the NT authors the formation of the church 
universal is a motif in the Psalter. 

13. The study of G.H. Wilson, The Editing of the Hebrew Psalter (G. Wilson 1985) 
is often considered the catalyst for reading the Psalter as a book with a story 
line. Wilson and Brueggemann and others argue that a wisdom and Torah 
theme organizes and frames the five books of the psalter, with a major shift 
from temple, cult and palace to exile and the study of Torah. (Howard, The 
Psalms and Current Study 2005) and (G. H. Wilson, The Structure of the Psalter 
2005) Norman Whybray and J.C. McCann lists these proposals as well as 
others, including an eschatological frame suggested by M.S. Smith. (Whybray 
1996) (McCann 1993). H. Koorevaar has argued that an "expanded macro 
structure" can be deducted from considering the doxologies, the superscripts 
with biographical notations from David's life and the use of names, as well as 
the Talmudic arrangement of 147 psalms instead of 150, and the center psalm of 
each of the 5 clusters in the Psalter. (Koorevaar 2010). Erich Zenger's 
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God also can be perceived as a possible contributing editorial 
methodology for the final formation of the Psalter. Book I and II 
are described as the prayers of David and the concluding blessing 
(Psalm 72:18-19) makes it clear that the prayers have to do with the 
mighty works of God: 

Blessed be the Lord God, the God of Israel, 

Who only does wondrous works ( HiyymNiJDJ rub) 

And blessed be his glorious name for ever and ever. 

And let the whole earth be filled with His glory. Amen 
and Amen. 

Book III concludes on a more subdued note. Psalm 89 medi- 
tates on the promises of the Davidic covenant but to the psalmist, 
however, it seems that God has reneged on doing what He said He 
would do as he wonders if God is forgetting His promises forever 


compilation of recent studies on the composition of the Psalter demonstrates the 
intensity of this research. (Zenger 2010) What should be noticed is that these 
authors agree that there is evidence of an editorial process involving certain 
theological and / or literary themes. Yet, there is disagreement as well; how to 
arrange the 5 books of the Psalter, which psalm may be a turning point; is it 
Psalm 73 or 89 or 86? (Brueggemann, Response to James L. Mays, 'The Question 
of Context' 1993) and (G. H. Wilson, Shaping the Psalter: A Consideration of 
Editorial Linkage in the Book of the Psalter 1993) and (Koorevaar 2010) 
respectively. And which theme is more comprehensive than another? My own 
suggestion as to the theme of the mighty works of God as another editorial 
theme should be seen as possible amidst the contribution of other possibilities. 
Rather than choosing for one the richness of the text allows for various editorial 
keys. 
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(89:49). The concluding blessing here is the briefest of all and al- 
ludes to the benediction in Psalm 72. 14 It reads simply: 

Blessed be the Lord for evermore. Amen and Amen 

Nothing more discouraging than God being inactive! The 
ending of Book IV in Psalm 106:48 alludes to Psalm 72 as well. In 
this segment of the Psalter however, there is a shift towards the 
anticipation of the kingdom to come which includes all nations 
(e.g. Psalm 93 and 96), the anticipation of the fourth and fifth 
mighty work of God. The concluding blessing reads: 

Blessed be the Lord God of Israel from everlasting to 

everlasting. 

And let all the people say. Amen. Praise the Lord! 

The added phrase 'Praise the Lord' anticipates Book V 
which contains a number of Hallel psalms. Prior to the final cluster 
of these praise psalms in 146-150, which are considered the climac- 
tic conclusion and doxology of the entire Psalter, stands Psalm 145. 
This psalm is remarkable in its emphasis on the works of God, and 
in many ways sums up this focus of the mighty works of God in 
the Psalter. 


14. Psalm 89 in most editorial schemes is perceived as the low point in the 
Psalter and its story, with Psalm 90 starting the reversal (see e.g. Wilson). 
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1. Psalm 145 enlarges the blessing of Psalm 72:18-19 us- 
ing similar vocabulary and themes. The call to bless the Lord (vs. 
1, 2, with 21, with vs. 10) forms the inclusio and the central phrase 
where all of God's works and the saints shall bless the Lord. 
Works as deeds ( ma'as ) are mentioned in 4, 9, 10 and 17; as mighty 
acts ( gebura ) in 4, 11 and 12; as fearful and wondrous (paid) in 5 
and 6. These works are great (gadol) in 3, 6 and 8; are glorious (ka- 
bod ) in 5, 11 and 12; and give God honor ( hada ) in 5 and 12; they 
are majestic ( hode ) in 5. These two final blessings imply that Book I 
and II, as well as Books III-V are reflections on the works of God. 
Psalm 145 functions as a 'janus' and looks both to the final doxolo- 
gies and praises (146-150), and looks backward, with the doxology 
of 72, to the entire Psalter as liturgical responses to God's activity 
in our world (3-144 with 1 and 2 as intro). 

2. In addition. Psalm 145 is largely made up of cola and 
themes used in other psalms, a further indication of giving a sum- 
mation and introduction to the final praise psalms. 13 With Psalm 
1:4-6 it separates the saints from the ungodly (145:18-20) and forms 
an inclusio underlining the theodicy theme of the Psalter. 
Strengthening this inclusio is the meditation on the Torah in Psalm 
1:2 with the musing on the works of God in 145:5-6. 16 The linkage 


15. See the comments of Delitzsch on Psalm 145. 

16. William Brown reflecting on 'tree and Torah' in Psalm 1 writes "The object 
of the psalmist's 'reflection' includes God (63:5-7) and God's 'works' (77:11-13). 
God's work in history, both salvific and judgmental, is incorporated in torah." 
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as to this meditation is stated in Psalm 119:27: "Make me to under- 
stand the way of thy precepts: so shall I talk of thy wondrous 
works." The focus on the king and his kingdom in 145 looks back 
to Psalm 2. 

3. The structure of psalm 145 is in two stanzas (3-9 and 
11-17), both following a similar pattern, and together forming an 
acrostic. 17 The first stanza is the individual praise by the singular 'I 
"of vs. 1, noting the works of God as great and glorious, powerful 
and mighty (vs. 3-6), demonstrating the character of God as good, 
righteous, gracious and full of compassion (vs. 7-9 with reference 
to Exod. 34). Vs. 10 as the central phrase is a janus, concluding the 
first stanza and opening the second. The second stanza shifts from 
individual praise to cosmic and communal praise. Here both the 
works themselves and God's saints praise the works of God as 
great and powerful (vs. 11-13) and again these display the charac- 
ter of God as gracious, good, righteous and holy (14-17). The 
praise, then, is from the T and the 'all flesh,' restated in the con- 
cluding verse 21, and clearly the subject of individual and commu- 


(Brown 2002), 57. 

17. Goldingay sees the same structure. (Goldingay 2008) The acrostic in the MT 
is incomplete in the omission of the nun. Qumran, LXX, Vulgate and other MSS 
insert a verse beginning with a nun: "Trustworthy ( ne'eman ) is God in all his 
ways; and faithful in all His deeds." Obviously this would follow the main 
theme of Psalm 145. Most commentaries make this note. (Alter 2007), 500. One 
suggestion that the nun is omitted is that the center lines (11-13), in reverse 
order, read ibn - king. 
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nal praise are the glorious works of God which manifests His 
good, gracious and righteous character. All what can be said about 
the works of God has been summarized in Psalm 145. 18 

4. The Psalm identifies God as eternal Ruler and King. 
The opening verse uniquely states that David's God is King and 
His Lordship is evident in His mighty acts. These acts themselves 
constitute His kingdom, which is mentioned four times in the cen- 
ter of the psalm (vss. 11-13). 19 King and kingdom are eternal, and 
both are celebrated with exuberant praise in the concluding 
psalms 146-150. This is the telos of the Psalter and the final act of 
all the works of God. No wonder we are taught to pray that this 
kingdom may come in the Lord's Prayer and that the conclusion of 
the NT in Revelation 22 is a prayer that this King may come 
quickly. 20 

5. Psalm 145 in all the 116 superscriptions is only here 
identified as a tehillah, the singular for the title of the Psalter. It is 
the concluding Davidic prayer and highlights this main theme for 
worship, namely the proclamation and benefits of the works of 


18. Conrad Schaefer notes a similar structure and other finer structures in this 
psalm. (Schaefer 2001), 337-339. 

19. Only in two other places in the Psalter is the kingdom mentioned (45:6 and 
103:19), though implied in many other ways whenever the focus is on the king. 

20. This Messianic theme is of great importance in the Psalter, as many of the 
psalms speak of the king not merely concerning David, but of the promised Son 
of David. (Eaton 1986) 
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God. This call to worship is addressed to the saints, and more 
specifically, to the next generation (vs. 4, 12) which needs to hear 
the works of God. Faith, that is the inward commitment to the acts 
of God, is transmitted in acts of liturgical remembrance (vs. 7). The 
psalm uses verbs indicating vocal worship virtually in every verse; 
to bless, to praise, to speak, to extol, to declare, to utter, to sing, to 
converse, to make known. For it is in these acts of exuberant re- 
membrance that the new generation will believe in things not seen 
(Hebr. 11:1). 21 

6. Finally, the works mentioned only generically in 
psalm 145 are mentioned in more detail in the concluding 5 Hallel 
psalms. We praise God as creator of heaven, earth and sea (146:6; 
148:3-5), who sustains His creation with rain, wind and produce 
(147:8-9) and made man and beast to praise Him (148:15-18). We 


21. Transmission of the faith as the telling and retelling of God's acts in 
salvation history is an important aspect of worship. Hebrews 11 implies that 
this story is told to illicit faith; faith not only in that God created by His word all 
the things we see, or faith how God prepared his people through the obedience 
of Abel, Noah, Abraham, Sarah, Isaac and Jacob and Joseph for the Exodus 
event and the subsequent taking of the land, even when none of them received 
or saw the promises made to them. The author of Hebrews writes this chapter 
to call us to faith in the central work of God done by Jesus who is declared the 
Author and Finisher of faith so that we, the people of Pentecost, are in a better 
position to believe that He will build his apostolic church until He returns 
(chapter 12). Finally the final act of God is mentioned: "For we have no 
continuing city, but we seek one to come." Here too, as in the Psalter, the recital 
of the acts of God should lead us to 'continually offer our sacrifice of praise to 
God, the fruit of our lips, confessing His name and to do good and to share.' 
(13:14-16) 
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praise God in that He called forth His people Israel to give Him 
praise (148:14; 149) and He extends His call to all nations 
(148:11-13) and to all who fear Him (147:11). The Incarnation is al- 
luded to in that the Lord gives judgment to the oppressed, feeds 
the hungry, loosens prisoners and defends the fatherless and wid- 
ow (146:7-9), heals the brokenhearted and binds their wounds and 
supports the meek (147:3), all easily associated with the works of 
Christ during His earthly ministry (see Luke 4:17-21). Finally the 
King and His people will execute judgment on the wicked (146:9; 
149:7-9) and will establish His kingdom with Jerusalem as its cen- 
ter (146:10; 147:2, 12-14). Psalm 150 says it all in this brief but de- 
clarative summary: “Praise Him for His mighty acts (geburah ), 
praise Him for His excellent greatness (go' del) ... let everything 
that has breath praise the Lord." 22 

We may read the Psalter as a book about the mighty deeds 
of God. Psalm 1 and 2 do open the Psalter in typical Hebrew fash- 
ion, announcing the final deed, the telos, at the outset of the story. 23 


22. Schaefer notices that Psalm 145 mention the 'all -19 '5a times, anticipating 
the final phrase of Psalm 150. (Schaefer 2001), 337 

23. There is discussion if Psalm 1 is the actual intro to the Psalter, or that Psalm 
2 should be added. Wilson and others argue for Psalm 1, Howard for Psalm 1 
and 2. (Howard, The Structure of Psalms 93-100. 1997), 202-205. It seems right to 
include Psalm 2 for a variety of reasons. As stated above, both psalms introduce 
theodicy as a main theme, a struggle with evil which is won by the righteous 
individual who trusts the revelation of the Torah and knows that the Messiah 
will overcome the powers of evil. Psalm 3 then begins the story of this gradual 
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The Psalter, like so much of Scripture and human history, is the 
epic between good versus evil, light versus darkness, life versus 
death, freedom versus captivity, right versus wrong, God versus 
the powers of evil personified in the rebellious kings and rulers 
(Psa. 2:2). Psalm 1 announces that the individual who meditates in 
the Scriptures will be like a tree in contrast to the wicked which is 
like chaff. As these metaphors already imply, the wicked are pow- 
erless in the end and have no place in God's kingdom, they shall 
perish, while the righteous shall be known by God because they 
know God's plan for true humanity by their meditation on the 
Torah (Psa. 119:127). Psalm 2 announces the victory of the Messiah 
over cosmic evil, and here too those who do not trust Him shall 
perish while those who serve this King with fear and faith shall be 
blessed. What follows, from Psalm 3 through 144, may be seen as 
how this telos of the final victory for the individual and the entire 
cosmos is accomplished in and through the works of God, through 
Creation, the Exodus, the Incarnation, Pentecost and the New 
Creation. 


victory completed in the final establishment of the Kingdom of God. From a 
literary perspective the micro-inclusio of Psalm 1:1 and 2:12 (blessed) argues as 
well for their thematic relationship, and the inclusio of Psalms 1 and 2 with 
respectively Psalms 145 and 146-150 does the same. 
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The emphasis on the laments in Book I-III implies that this 
story is an enduring and difficult clash, a trial of faith. The enemy 
seems at times to prevail, both over the individual and the com- 
munity, even to the point that the psalmist wonders if God is able 
to be victorious (see Psalm 44, 77 and 89), and that God has ceased 
to be merciful and has turned aside from His people. Psalm 77 is 
instructive here in that the lament which results in six astonishing 
questions wondering if God still cares is then reversed in a song of 
hope when the psalmist remembers the mighty works of God. At 
other times individual sin and national rebellion hinders the ongo- 
ing work of God. 24 But throughout it is clear that to the psalmist 
the work of God is evident and progressing, and is celebrated by 
the psalmist even within the laments. This praise and hope be- 
comes the major theme in Book IV and V, expressed in the royal 
psalms announcing that Yahweh is King anticipating His King- 
dom, in the songs of Ascent, in the Hallel psalms as in the final 
praise cluster of 146-150. 21 The focus is more directed to the future 
three works of God and the victorious reign of the Messiah in the 
New Jerusalem. Evil is still present in books IV-V, even up to the 


24. See the seven penitentiary psalms, or Psalm 106. Of interest is that in these 
psalms the burden of the psalmist is not only to be restored in his relationship 
with God, but that he understands that the work of God has been thwarted as 
he prays also for the restoration and formation of Israel and the destruction of 
her enemies. See Psa. 6:10; 32:10; 38:19-30; 51:18-19; 102:28; 130:7-8; 143:12 and 
106:44-47. 

25. Howard, The Structure of Psalms, 93-100. 1997, 183. 
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cluster of laments in 140-144, but it has and will not have the final 
word. The power of evil will be broken, the individual and the 
community will be delivered, and the psalmist gives thanks and 
praise for that assurance that God will do what He purposed. 
Lament, thanksgiving and hymn are then also responses to the 
perception of the Psalmist how the works of God progress. 


Recognizing there are other themes knitting the individual 
psalms together, the consistent mentioning of the mighty works of 
God throughout as well as the story line of these works from 
Psalm 3 to 144 with the opening psalms 1 and 2, the doxologies of 
Psalm 72, 89, 106 and 145 with Psalms 146-150 argue that a major 
focus of Psalmonic worship and spiritual life is closely bound to 
the meta-story of the works of God. Such a focus has implications 
which pertain to practical theology, as C.V. Gerkin observes: 


This sense in which practical theological thinking is 
grounded in narrative is, of course, rooted in the faith 
that the Bible provides us with an overarching 
narrative in which all other narratives of the world are 
nested. The Bible is the story of God. The story of the 
world is first and foremost the story of God's activity 
in creating, sustaining, and redeeming the world to 
fulfill God's purposes for it. 26 


26. Quoted by Michael Goheen in Reading the Bible as One Story. (Goheen, 
Reading the Bible as One Story 2005). 
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Part II - The Mighty Deeds of God in the Psalter and 
their importance for Spiritual and Liturgical praxis 

It is without argument that the Psalter is not merely hand- 
ing us information about the mighty acts of God, but its purpose is 
to lead us into the right praxis of our faith and life through the av- 
enue of their liturgical use. Indeed, the argument of this segment 
of the paper is that the value and use of the Psalter in the life of the 
believer and the community of faith is vital to personal and com- 
munal theology ( lex orandi, lex credendi) and spirituality, the theme 
of this study week . 27 There is nothing new about this claim. 
Psalmody, that is the practice of the Psalter in the life of the indi- 
vidual and the community, has an immense place in the life of Ju- 
daism, as well as from the very outset of the church . 28 We will not 
argue this fact but suffice to agree with James Mays, who observes 
that "the relation between Christianity and the psalmody in the 
earliest centuries continued to be the case during the centuries of 
Christian history. The relation has been maintained in different 


27. Anglicanism, as a representative of the more liturgical tradition within 
Christianity, understands that "worship is the principle arena of theological 
experimentation and formulation." (Stevenson 2004), 188. 

28. See for instance the study by Gregory Woolfenden on the origins and theology 
of the use of the Psalter in the daily liturgical prayer within the various branches of 
Christianity. (Woolfenden 2004) The early church immersed itself in the Psalter and in 
the more liturgical churches and in present monastic communities this ancient practice 
is still very much alive and central to worship. In the rule of St. Benedict, as an example, 
the reading of the Psalter is its theological and liturgical basis. 
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times and practices, at different levels of intensity and intentionali- 
ty. But for Christians as a whole, it has persisted as though some- 
thing essential were at stake in the relation." 29 His comment is of 
interest because in evangelical circles and in the Free Church set- 
ting the place of the Psalter in the liturgy is often of a lower 'inten- 
sity and intentionality' than in the more liturgical circles, though 
interest certainly is on the increase. 30 In the light of this renewed 
interest we suggest several implications the theme of the great acts 
of God in the Psalter should have for our spiritual life as individu- 
als and as communities of faith. Six implications are proposed: 

The liturgical focus of the Works of God and participation 
in the present work of God 

Praying and any other sincere use of the Psalter is only tru- 
ly spiritual and liturgical when it is done in the conviction of 
Christian faith that the individual and the community are actively 


29. (Mays 1994), 4. 

30. This interest in the faith and praxis of the earlier church is observable 
throughout the evangelical world. A recent approach to the study of the Psalter 
by Waltke and Houston is to include its historical liturgical use and exegetical 
methodology for the sake to regain what the evangelical church lost. They note 
that since the 18th century hymnody has replaced the centrality of the Psalter in 
the liturgy of the evangelical churches. "The uniqueness of the Psalms has thus 
gradually disappeared from our religious radar screen. Likewise the authors 
claim that "psychology and praise songs have replaced the holistic study and 
singing of the Psalms for nurturing the spiritual life for enriching the church's 
worship." (Waltke, Bruce K. and James M. Houston 2010), 10. 
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participating in the present work of God . 31 All the psalms imply 
the involvement of the psalmist as well as the congregation of Is- 
rael in the Exodus event, with all its up and downs. They look 
backward what God already has done, they look forward what 
God has promised to do, they respond to what God is doing now 
and how they fit in . 32 The use of the Psalms for us, then, is to make 
us aware that we are to be active in the fourth mighty deed of 
God . 33 The Psalter anticipates the gathering of the nations under 
the Lordship of Christ, and the NT makes it clear that we are 
called to participate. Using the Psalter privately and collectively 
affirms this call to co-work with God to build the church of Christ, 
knowing that the gates of hell cannot prevent it. We do this in 
times of difficulty and severe trial (we lament), in times of renewal 
(we give thanks), in times of progress (we hymn), and like the ear- 
lier psalmist we meditate on what God did, will do and is doing. 
This is the movement of the book of Hebrews, which uses the 


31. Calvin comments on Psalm 9 that "where there is no godliness, there is no 
sense of the works of God." (Calvin 1845), 139 

32. Newbigin states this in the following way: "Thus the Christian 
understanding of the world is not only a matter of "dwelling in" a tradition of 
understanding; it is a matter of dwelling in a story of God's activity, activity 
which is still continuing. The knowledge which Christian faith seeks is 
knowledge of God who has acted and is acting." (Newbigin 1989). 

33. Graham Buxton sees the privilege to participate in the work of building the 
church as a joyful response to God's invitation to "be drawn into this 
perichoretic dance of Trinitarian life, which is both immediately available to us 
and a promise of richer things to come." (Buxton 2001), 1-10. 
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Psalter prolifically, where the author takes a Christological look 
backwards (1-11) for our encouragement that the works of God 
have progressed up through the Incarnation; a look forwards 
when he anticipates the New Jerusalem (13); and then looks to the 
church in his own day which he addresses as he challenges the be- 
liever to step boldly into what God is doing now because we are 
indeed in a better position than the psalmist was (12). The NT 
speaks consistently that we are partners with Christ to build the 
church. We are the more assured that what God has begun at Pen- 
tecost He will complete with us (Phil. 1:29; 2:13; Eph. 2:10; I Thess. 
1:3; Hebr. 13:20-21). And this great grace of participation in the 
present mighty work of God must stand at the center of Christian 
worship, in our liturgical use of Scripture as a whole and the 
Psalter in particular. We gather and confess our faith expressed in 
the Nicene and Apostolic creeds which mentions the mighty 
deeds, and in the celebration of the Lord's Supper in remembrance 
of the central work of God in Christ. 34 Worship rooted in the 
mighty works of God, as the Psalter implies, is to focus on God 
and His activities in history and to praise Him for His call to be- 
come the human participant in God's present deed. 33 Being part of 


34. The creeds do more than listing the works of God, they set a standard of 
what to believe in the face of theological and practical opposition. They draw us 
into the heart of the church universal and link us to the story of the church 
through the ages. See Christopher Seitz, Nicene Christianity. (Seitz 2001) 

35. A similar argument is given as the main theme of Christopher Wright's 
recent volume. The Mission of God's People: A Biblical Theology of the Church's 
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this chapter in God's story gives us the sense of purpose and 
identity, as our personal story is defined by the grand story of 
God. "To know God is compared to knowing the overarching or 
universal story, that is, to participate in it ." 36 Michael Goheen re- 
minds us of the urgency to read the Bible in light of my life-story 
as part of God's story: 


Thus, the biblical story is not to be understood simply 
as a local tale about a certain ethnic group or religion. 
It begins with the creation of all things and ends with 
the renewal of all things. In between it offers an 
interpretation of the meaning of cosmic history. It, 
therefore, makes a comprehensive claim; our stories, 
our reality — indeed all of human and nonhuman 
reality — must find its place in this story. . . . The 
question is not whether the whole of our lives will be 
shaped by some grand story. The only question is 
which grand story will shape our lives. For the one 
who has heard Jesus' call to follow him, the call comes 
with a summons to enter the story of which he was the 


Mission. (C. Wright, The Mission of God’s People: A Biblical Theology of the 
Church's Mission 2010). See also Philip Greenslade, A Passion for God's Story: 
Discovering your Place in God's Strategic Plan. (Greenslade 2002) and Graeme 
Goldsworthy, According to Plan: The Unfolding Revelation in the Bible. 
(Goldsworthy 1991). D. A. Carson, The God Who is There: Finding Your Place in 
God's story (Carson 2010) is more an overview of the Biblical story to acquaint 
seekers and those unfamiliar with the Bible. For a more theological approach to 
the importance of the realism of God active in history see Hans W. Frei, The 
Eclipse of Biblical Narrative. (Frei 1974). On the popular level see Brian D. 
McLaren, The Story We Find Ourselves in. (McLaren 2003) 

36. Hugh Jones as quoted by John Navone in Seeking God in Story. (Navone 
1990), 266. 
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climactic moment — the story narrated in the Bible. It is 
an invitation to find our place in that story. 37 

The liturgical focus on the Works of God and the formation 
of theological insight 

It is in this active standing and participation in the present 
work of God that we begin to understand and experience the Per- 
son and character of God as manifested in His mighty works. In 
acts of worship as implied by the Psalter we meet God as the sov- 
ereign King, the Lord of lords, who rules supremely over all cre- 
ation and her inhabitants, as well as over the unseen world of 
good and evil . 38 This King and His works are inseparable; both are 


37. (Goheen, The Urgency of Reading the Bible as One Story in the 21 st 
Century 2006), 7, 13. It was Robert Webber who tirelessly argued that worship 
is the sacred act of committing oneself to what God did, does and will do. We 
refer here only to his last volume, Ancient-Future Worship: Proclaiming and 
Enacting God’s Narrative (Webber 2008). Webber argues that worship "does 
God's story" while remembering what He did and anticipates what He will do. 
To summarize this in the Eucharistic celebration we proclaim: "Christ has died, 
Christ is risen, Christ will come again." 

38. Delitzsch comments on the opening phrase of Psalm 145 with these notes: 
"The language of address "my God the King," which sounds harsh in 
comparison with the otherwise usual "my King and my God" (Psa_5:3; 
Psa_84:4), purposely calls God with unrelated generality, that is to say in the 
most absolute manner, the King. If the poet is himself a king, the occasion for 
this appellation of God is all the more natural and the signification all the more 
pertinent. But even in the mouth of any other person it is significant. Whosoever 
calls God by such a name acknowledges His royal prerogative, and at the same 
time does homage to Him and binds himself to allegiance; and it is just this 
confessory act of exalting Him who in Himself is the absolutely lofty One that is 
here called □nvi." (Delitzsch 1968), 388. 
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first and foremost glorious, mighty, all powerful and great . 39 
Whenever these works are mentioned as mighty and great the 
emphasis is not only on God's actual display of power, but even 
more on the greatness of His mercy, compassion, righteousness 
and justice. God is a virtuous God in the Psalter, a God who is de- 
clared to be good even when He at times hides His face . 40 The 
Psalter in its poetic genre assumes that this theology is obtained 
first and foremost in acts of worship and contemplation, in its 
singing, praying and meditating. Analytical study is of course pos- 
sible, but even then it should be done in a liturgical context, as 
James Smith argues: "Christian Education finds its font and foun- 
tain in the practices of Christian worship ." 41 It is in liturgy that we 


39. For James Mays the declaration in the Psalter that "The Lord reigns!" 
becomes the unifying theological and thematic center. Mays acknowledges that 
his study should be called 'a proposal in all modesty.' Likewise is this study 
and much more so. There is no one exclusive way to garner the spiritual 
richness of the Psalter. (Mays 1994),12-22. To approach the Psalter from the 
mighty works of God is another way to seek to comprehend the richness of this 
book and runs parallel to Mays' penetrating study. 

40. His goodness declared in Genesis 1 echoes in Psalm 25:8; 34:8; 73:1; 86:5; 
100:5; 106:1; 118:1, 29; 119:68; 135:3; 136:1; 145:9. Psalm 73 in particular places 
this goodness in the context of the God Who hides. To experience God includes 
His absence as Dews absconditus. 

41. James Smith, in his first volume on Cultural Liturgies called 'Desiring the 
Kingdom', argues that no person is without his or her own liturgy, no 
community without its worship. The danger is that the Christian liturgy has 
become in many respects secular, and that therefore it is essential that the 
worldview and cultural formation is rooted in the renewing power of genuine 
worship. Worship, in whatever shape or form, elicits desire. Christian worship 
elicits desire for God and that what is good. (Smith 2009) 
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obtain and inculcate a living theology. 42 Here a fundamental prin- 
ciple is at stake, in that theology and spirituality cannot be separat- 
ed. Living theology is experiential; it affects the entire worshiper 
and moves him or her back and forth between understanding and 
worship. Referring to Hans Urs von Balthasar, who saw this inter- 
play between theology and spirituality in the earlier church, Mark 
McIntosh writes that the "unity of theology and spirituality is best 
served as the aid in comprehending and appreciating the content 
of revelation." 43 Another student of early Christianity summarizes 
this interplay in one phrase: "Learn praise and you will learn 
God." 44 In the more ancient liturgical setting of the Anglican 
Church there is the conviction that "theology is fundamentally 
worship." 45 Jorg Jeremias, reflecting on Eastern Orthodoxy and his 
own spiritual life, concludes that "Liturgy is not the result of the- 
ology, but conversely, theology would not be possible without 
Liturgy." (Jeremias, 2005) Furthermore the agent of the five deeds 


42. It is important to understand that the Psalter as a book of prayers first 
implies that our knowledge of God comes through worship, through the 
liturgical use of the Psalter. It does not deny the importance of study, of 
analysis, of our use of reason, but above all the mind and the heart work 
together. St. Paul's Theological Center is a training for (Anglican) ministry 
which is based on this principle, and perceived not only as a re-instatement of 
the earliest training in Christianity, but as a renewal for the present life of the 
church. See http:/ / sptc.htb.org.uk/ 

43. McIntosh, 2000, in a section on theology and spirituality, 14. 

44. Goettmann 2006, 28-29. 

45. Bartlett, 2007, 171. 
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is the second person of the Trinity, and for this and other reasons 
the Psalter from the very outset of the church demanded a Christo- 
logical interpretation. It is Christ we meet in the Psalter in 
particular. 46 


The liturgical focus on the Works of God and the formation 
of Christian character 

Living faith in the works of God leads to internalizing the 
very character of God as mighty, righteous, just, merciful, compas- 
sionate, and this in turn builds Christian character. I refer here to 
the argument of N.T. Wright in his book "After You Believe." For 
him Christian character is rooted in being committed to the works 
of God, and in particular to live eschatologically in view of the fi- 
nal work of God. He states: 


. . . what counts is the formation, in the present time, of 
a character that properly anticipates the promised 
future state, in the sense we explored earlier. As we 
saw, that future state is, for the Christian, the 
resurrection to share in the new world, the new 
creation that has already begun with him, and in which 
God's people are to be a royal priesthood, the genuine 
human beings through whom God's world is brought 
into glorious flourishing and order. . . . The Psalms will 
open up the heart and mind of anyone who reads, 
sings, or prays them with any attention; they will form 
and reform that heart and mind in a way which. 


46. Braulik, 2004. 
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though by no means always comfortable, is always 
formative of Christian character. 47 

Worship which focuses on God and declares His deeds and 
character is a means by which the Spirit of God draws the wor- 
shiper in the very bosom of God. As God is virtuous (Psa. Ill), 
likewise the person who fears the Lord reflects these virtues (Psa. 
112). Worship based upon the Psalter draws both individual and 
community into the heart of God as Trinity where love, compas- 
sion and mercy as well as power, righteousness and justice flour- 
ishes. 48 It is in worship where our story resonates with the God's 
story, and through which the Spirit of God transforms our charac- 


47. N. Wright, 2010, 125 and 226. 

48. The story of Psalm 99 follows this pattern, where, on the basis of 
worshiping the power and righteousness of God the psalmist describes that 
God is kind and forgiving. 
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ter and the way we desire to live. 49 True character formation can- 
not be separated from a theology that arises out of worship. 30 

The liturgical focus on the Works of God and mission 

The sequence of a faith commitment to what God is doing 
now and our genuine confession of faith in His mighty deeds, 
which leads to grasping the very character of God, which in turn 
leads to spiritual formation of both the individual and the commu- 
nity prepares the church to turn her eyes to mission, the call to 
transmit this faith to both the new generation within the church as 


49. Graham Tomlin emphasizes the work of the Spirit in this process, also 
relating it to understanding that the Christian stands in the narrative that God is 
writing today. (Tomlin 2011), 89-110. Tomlin quotes Hauerwas with regard how 
Christian character is formed within the context of community where God's 
story is celebrated: "It demands that we require a narrative that gives us the 
skill to fit what we do and do not do into a coherent account sufficient to claim 
our life as our own . . . internal to the story itself is the claim that we cannot 
know the story simply by hearing it, but only by learning to imitate those who 
are now the continuation of the story." Hauerwas himself wrote: "Our character 
is the result of our sustained attention to the world that gives coherence to our 
intentionality. Such attention is formed and given content by the stories through 
which we have learned to form the story of our lives. To be moral persons is to 
allow stories to be told through us so that our manifold activities gain a 
coherence that allows us to claim them for our own. Stories and character are 
interdependent in the sense that the moral life, if it is to be coherent, always has 
beginnings and endings.’ 'Vision, Stories and Character' and 'Character, 
Narrative and Growth in the Christian Life' in "The Hauerwas Reader." 
(Hauerwas 2001) Kindle Locations 2084-2085 and 2751. 

50. Philip Sheldrake argues that to be spiritual is to be drawn into the heart of 
the Trinity, which means that theology and spiritual life cannot be separated. 
"Attempts to speak about God (theology) and our efforts to live in the light of 
that understanding (spirituality) cannot be separated." (Sheldrake 1998), 3. 
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well to the world at large. The Psalter consistently urges the com- 
munity of faith to proclaim the mighty deeds not only to one 
another, but to transmit the story to the next generation, so won- 
derfully expressed by the older psalmist in Psalm 71: 


O God, You have taught me from my youth; 

and before now I have declared Your wonderful 

works. 

And now when I am old and gray-headed, O God, do 
not leave me; 

until I have declared Your strength to this generation, 
and Your power to everyone who is to come. 

And Your righteousness, O God, is very high, 

who have done great things. O God, who is like You 

(71:17-19) 


Mission in the Psalter is directed to the next generation. But 
the blessing of the mighty deeds Is not for Israel alone, but for all 
the nations (Psa. 67), the work which God is doing at this very mo- 
ment.'’ 1 Christopher Wright affirms this implication to mission as 
central to the Biblical story, and particularly to what we call the 
fourth mighty work of God, the formation of the church universal. 
Goheen points to this: 


Chris Wright summarizes the biblical narrative in this 


51. See also Psa. 96:3. For a detailed analysis of these missional psalms see 
Theodore Mascarenhas, The Missionary Function of Israel in Psalms 67, 96 and 117. 
(Mascarenhas 2005) 
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way: . . the whole Bible renders to us the story of 

God's mission through God's people in their 
engagement with God's world for the sake of God's 
whole creation. ' Thus the mission of the people of God 
is 'our committed participation as God's people, at 
God's invitation and command, in God's own mission 
within the history of God's world for the redemption 
of God's creation.' Our identity as God's people comes 
from that missional role in the biblical story. 32 


The mighty works in the Psalter must be shared because 
they are cosmic in nature; within the church in her worship to en- 
courage one another, within the family to transmit the faith to the 
next generation, to the peoples of our world to draw them into the 
story that gives meaning to our lives. 

The liturgical focus on the Works of God and theodicy 

Finally, the Psalter moves us into the arena of the battle be- 
tween good and evil. All the works of God are works which over- 
come darkness, evil and death, and though in Christ the final vic- 
tory is sure, we still live in a world where good and evil are in 
enmity. Evil and the evil-doers “do not pay attention to the works 
of the Lord and to the works of His hands." (28:5) 53 The issue of 
theodicy as to how the mighty acts of God oppose and finally 


52. Goheen, The Urgency of Reading the Bible as One Story in the 21 st Century 
2006, 7. 

53. See also Psa. 78:11-12,32,43; 92:4-6; 95:9-11; 106. 
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overcome evil and the evil-doer implies that God is not to be per- 
ceived as the provider of parking spaces or interested in who 
scores the winning goal in a soccer match. Such trivialities lead to 
a theology of triviality. As one critic observes rightly: ''one per- 
son's providence is another's downfall. ... in many cases the na- 
ture of such claimed interventions seems trivial when set in the 
context of Auschwitz and Hiroshima, which no providential ac- 
tion prevented ." 54 The Psalter paints a complex picture of constant 
struggle with a world of injustice, cruelty and oppression of the in- 
nocent poor. As Brueggemann argues, "spirituality by itself is an 
inadequate basis for reading the Psalms . . . the struggle of the op- 
pressed against the unjust, when cast theologically, is the issue of 
theodicy" which belongs to the spirituality of the Psalter ." 55 

It is in the Psalter that God is questioned concerning the 
power of evil, and where the Psalmist in the end clings to the 
mighty works of God and finds a hope that fades not away. These 
prayers do find it proper to place God in an immediate historical 
encounter with rampant evil (see the superscripts) where His 
goodness may be questioned but never is denied by the Psalmist. 
It is the cross within the Psalter and its Messianic hope that God 


54. Maurice Wiles in The God Who Acts. (Tracy 1994) 21,22 

55. Brueggemann, The Message of the Psalms, 1984, 168-176. 
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shows His involvement in a world of good and evil. 56 To worship 
using the entire Psalter is to pray not only the pleasant psalms, but 
to sing the laments as we ourselves struggle with principalities 
and powers (Eph 6:12) in the light of the final victorious act (Rom. 
8:38). 57 


56. See Psalm 44, 73, 77 

57. The issue of spirituality and theodicy and how the Psalms teaches the 
believer to oppose evil needs much more space and research. As an added note: 
The importance of emphasizing in liturgy and preaching the mighty deeds of 
God is to counteract the persistent denial of the essential relevance of God 
actively intervening in and guiding human history. Thomas Tracy points out 
that the denial of God actively involved within creation is due to three 
assumptions. First as a result of the rise of the natural sciences which seek to 
demonstrate that the world is "a natural order in which events can be explained 
by their intelligible relation to other natural events, without reference to 
supernatural agencies." Science has no room for an open system where a God 
can overrule natural laws to accomplish His purposes, particularly in the 
present debate around creation. Second, we still have a similar problem in many 
theologies rooted in the Enlightenment where God often is perceived in a 
deistic manner or where any idea of the supernatural is relegated as human 
religious imagination where God, if He is still there, has withdrawn. Thirdly, as 
a more ethical and philosophical reason, Tracy observes that it is difficult for 
many that God is the One who allows evil to happen. He raises the question in 
this manner: "The general problem of evil arises here with great poignancy and 
power. If God's will is sovereign over human history, then why is that history 
so full of sorrow and destruction? If God does act in the world to direct events 
toward the fulfillment of the divine purposes, then why does God not do so to 
better effect?" The liturgical use of the Psalter serves as an antidote to anti- 
supernatural theologies and science and - with Proverbs - gives insight in the 
dynamics of evil. 

Sound liturgical use of the Psalter also stands against the contemporary 
pluralistic ideology that truth is relative and that God at work in human history 
is an illusion. Alister McGrath points to this when he writes to evangelical 
scholars: "Yet the identification of a fixed starting point — the history of Jesus as 
witnessed to in Scripture and the living experience of the Christian 
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Conclusion 

From the very outset of Scripture, and therefore for those 
believing these Scriptures, the works of God are revealed and rec- 
ognized. The Psalter teaches us to incorporate them in private and 
public worship, and to reframe and contextualize them for our day 
and age, the era of the mighty deed of building the church. What I 
meant to do in this paper is to call us to the Psalter for private de- 
votions and liturgical gathering. To do so is to step liturgically into 
God's story which is not science fiction, but historical participa- 
tion. It means we confess loudly and joyfully our faith, recite the 
Apostolic or Nicene creed alongside the reading of Scripture. 
These creeds focus on the mighty deeds of God and the Incarna- 
tion in particular. In faithfully doing so do we not taste who God 
is, the Sovereign Ruler and King, who is righteous and merciful? Is 


community — is of vital importance in anchoring Christian theology in the midst 
of a pluralist sea. Here is the center and the starting point of all theological 
reflection and adoration. It is something that is historically given and 
theologically justifiable." Lesslie Newbigin argued some decades ago for the 
importance of the Biblical story as the unique and true worldview for Christians 
within a pluralistic world. It is a seminal work which influenced others 
defending the importance of standing in the story of God. (Newbigin 1989) 
Newbegin defends that Christian truth is to be seen in the context of the ever 
progressing narrative of God's redemption rather than only in propositional 
statements. In two articles Alister McGrath builds on Newbegin's thesis to 
defend the necessity for Christian truth as narrative to stand opposed to the 
dogma of the pluralistic world where truth is at best relative. (McGrath, The 
Challenge of Pluralism for the Contemporary Chrstian Church 1992), (McGrath, 
The Christian Church' Response to Pluralism 1992) 
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the foundation of His throne not righteousness and is mercy not 
always before His face (Psa. 89:14)? In praising His character on 
display in these mighty deeds we ourselves are drawn into His 
character and are moved by the Spirit to be just and merciful. Who 
indeed has access to God's holy hill? Is it not him or her who 
walks uprightly and who does not lend his money with interest? 
(Psa. 15) Is this God not the God who is good and extends His 
mercy to all nations? Reading the mighty works of God through 
the lens of redemption, is His longsuffering love not what moti- 
vates us to be part of the fourth mighty deed? Is not the Lord's Ta- 
ble the place to give thanks that we are part of that work? In this 
sequence of participation, of maturing in our knowledge of God 
and self, in our obedience to the call of mission and standing in 
opposition to injustice and evil, we do look forward to the chapter 
yet to be written, the establishment of a New Heaven and Earth. 
Indeed, a robust use of the Psalter culminates in the assurance that 
one day all breath shall praise the Lord; all of His works, all peo- 
ples and all of creation. 

Allow me to conclude then with how the traditional service 
in the church began when I grew up in the 'Hervormde Kerk" in 
Schiedam. The 'dominee - pastor' climbed the pulpit and solemnly 
began the service with this declaration based on the Psalter using 
some of the favorite texts of Calvin: 
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Onze hulp is in de naam des HEEREN, 

die hemel en aarde gemaakt heeft. (Psalm 124:8) 

die trouw houdt tot in eeuwigheid 

en niet laat varen de werken van Zijn handen. (Psalm 

138:8) 

Our help is in the Name of the Lord 

Who made heaven and earth 

Who is faithful forever and ever 

And who does not renege the works of His hands. 

May the Psalms play a central role in our own spiritual life, 
be celebrated in our public worship, and may they encourage us to 
work in the building of the church today. 58 


58. To use the Psalter as a prayer book is to use the laments as well. To read the 
Psalter according to monastic division, use the publication of the Psalter by the 
Holy Transfiguration Monastery (Psalter 2007). Reading schedules of the Psalter 
are readily available on the internet as well. For the importance of praying the 
Psalms see Dietrich Bonhoeffer's classic " Psalms : The Prayer Book of the Bible." 
(Bonhoeffer 1970,74) For the importance of lament Psalms see Patrick Miller and 
Walter Brueggemann. (Brueggemann, Spirituality of the Psalms, 2002). 
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Abstract 

The immediate purpose of this article is to delineate the his- 
torical and doctrinal background of Radical Reformation's spiritu- 
ality, and to select some lessons for contemporary Evangelical 
communities. The indirect purpose of this article is to identify 
those spiritual aspects that are supposedly viewed as starting 
points for the Evangelical movement in Romania, and to show that 
these suppositions are wrong if they are not described specifically. 
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Evangelical 

Obiectivul imediat al eseului de fata este sa traseze cadrul 

/ 

istorico-doctrinar al aparifiei anumitor excese din spiritualitatea 
Reformei radicale protestante 1 si sa selecteze cateva lectii pentru 


1. Reforma radicals se refera la miscarea de continuare si finalizare a Reformei 
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comunitatile evanghelice contemporane. Datorita spatiului si 
obiectivului delimitate de un eseu, studiul nu vizeaza o analiza de- 
taliata, ci mai degraba o survolare meditativa. Obiectivul indirect 
consta in deslu§irea acelor aspecte spiritualiste care se presupune 
ca au determinat punctul de pornire al miscarii evanghelice 
romanesti. Dupa cum vom vedea, aceste presupuneri sunt total 
gresite daca nu vin cu specificatii concrete. Imprumuturile spiritu- 
alitatii evanghelice romanesti din variata mostenire anabaptista se 
limiteaza la un numar restrans de comunitati si practici. Comu- 
nitatile extremiste spiritualiste nu au avut ce oferi in timp, ele 
stingandu-se firesc in istorie. 

Radacinile influentei anabaptiste due, intr-adevar, la o peri- 
oada mai pu(in cunoscuta in istoria Bisericii, scena formarii noului 
tip de spiritualitate hind localizata undeva in centrul Europei, cu 
perioada de varf intre anii 1521 §i 1525. Studierea acestor radacini 
devine benefica pentru oricine vrea sa in(eleaga forma de spiritual- 
itate mo§tenita de tradifiile evanghelice romanesti, dar numai prin 
corecta ei localizare istorica si prin trierea teoriilor §i practicilor 
asociate. Nu credem, de pilda, ca vreodata migearea evanghelica 
din Romania sa se asocieze cu teoria anabaptistilor spiritualisti 
despre „carnea cereasca" a lui Isus in actul Cinei Domnului sau cu 


magisteriale mceputa de Martin Luther. Gruparea comunitatilor protestante 
desprinse in secolul al XVI-lea din Reforma protestanta magisteriala a primit 
initial numele de anabaptisti, dar curand ea s-a multiplicat in grupari variate, 
greu de localizat si catalogat. 
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refuzul inrolarii m armata farii. Cu toate acestea, vom recunoagte 

insa cu ugurinfa o seama de elemente ascetice §i mistice specifice 

reformatorilor radicali §i comune evanghelismului romanesc. Pufi- 

ni au fost doritori sa cunoasca procesul formarii §i stabilizarii lor, 

dar si distinctiile evidente. Studiul de fata va incerca o astfel de 
/ / / 

tentativa. 

Cu toate ca, de la inceput, autoritatea finala in materie de 
credinta si practica crestina la reformatorii radicali a fost autori- 
tatea Bibliei, Sfanta Scriptura, nu toate elementele spiritualitatii lor 
au avut sus(inere biblica. De pilda, simplitatea imbracamintei ca 
reflectare a simplitafii spiritului nu a fost atat o forma a spiritual- 
itafii biblice desprinsa din exegeza epistolelor pauline, cat o reacfie 
la stilul pompos, luxos chiar al vie(ii religioase, un stil afi^at osten- 
tativ de unii clerici catolici medievali ca semn al binecuvantarii di- 
vine. Tot asa, dorinfa atingerii starii de perfecfiune spirituals prin 
„postul pana la moarte", practicata arareori, e adevarat, dar 
mentionata in comunitafile spiritualiste ultraseparatiste premerga- 
toare Reformei radicale, nu are nicidecum un suport biblic. Dim- 
potriva, analiza doctrinara si istorica suspecteaza indreptatit un 
amestec de elemente mistice, aproape pagane, axate de obicei pe 
ideea de imparta§ire a firii dumnezeiesti cu orice prep 

Faptul ca astfel de invataturi si manifestari excentrice au 
fost necunoscute majoritatii reformatorilor radicali desprinsi din 
Reforma magisteriala, ne obliga de la bun inceput sa facem cateva 
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distinctii binevenite. Incepem cu deosebirea intre spiritualigtii re- 
formatori §i reformatorii spirituali. Prima categorie a impins gresit 
principiile spirituali ta^ii reformatoare inspre extrema. Unii dintre 
ei §i-au permis chiar, in entuziasmul lor adesea necontrolat, sS ig- 
nore orice mo§tenire spirituals a Bisericii. Pentru ei, exegeza indi- 
viduals a Scripturii prin iluminarea interioarS a Duhului nu ii mai 
obliga sa (in a cont de comentariile PSrinfilor Bisericii sau de scrier- 
ile autoritSfilor teologice contemporane lor. E adevSrat cS nu tot ce 
au spus sau au fScut ei a tost condamnabil, dar marile erori au 
umbrit multe din realizSrile lor bune. A doua categorie, cea a re- 
formatorilor spirituali, a cSutat mereu echilibrul, cu toate ca sacri- 
ficiile pentru menfinerea lui au fost adesea prea mari. 2 Chiar si 
spiritualitatea lor trSda fisuri majore la etajul aplicabilita(ii teolo- 
giei ce subventiona aceasta spiritualitate. 

A doua distinctie ne ajuta mai mult. Din punct de vedere is- 
toric, s-a incercat ca diversitatea mi§carii reformatorilor radicali sa 
fie grupata in cateva linii distincte, pentru a putea fi studiate mai 
eficient. Astfel, istoricul Roland Bainton i-a imparfit in anabaptigti, 
spiritual i§ti §i socinieni, 3 iar un altul, George Williams, specialist in 
Reforma radicals, i-a impSrtit in anabapti§ti, spiritualigti §i rafion- 


2. Ne gandim aid la un Calvin, care gi-a dat consimtamantul pentru uciderea 
lui Servetus, sau la un Zwingli, care se bucura atunci cand vechii lui 
colaboratori anabaptigti erau mecati ca simbol al botezului total. 

3. Roland H. Bainton, The Reformation of the Sixteenth Century (Beacon Press, 
1992). 
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aligtii evanghelici. 4 Anumite caracteristici ale spiritualitafii refor- 
matorilor radicali aparfin tuturor gruparilor, de aceea vom incerca 
in cele ce urmeaza sa asezam aceste insugiri sub o singura um- 
brela incapatoare. 

in privinta originii migcarilor spiritualiste protestante avem 
alt tip de dezbateri. O linie de interpretare duce la misticii §i ascefii 
catolici (cf. Ritschl), alta la grupurile sectare eretice ale Evului 
Mediu (cf. Verduin), iar alta la Reforma principals, in special la 
gruparea zwingliana. in ultimul timp, s-a mai adaugat o inter- 
pretare, care duce la surse umaniste, in special la cele erasmiene, 
cu accent distinctly pe devotio moderna. 5 Cate ceva din fiecare abor- 
dare ne poate ajuta aici. Stim, de exemplu, ca spiritualismul catolic 
luase forme concrete inca de prin secolul al XH-lea, cu elemente 
care s-au pastrat in Reforma radicala: inclinafie antimaterialista, 
accente individualiste §i dorinfa dupa experience interioare. Spiri- 
tualitatea euharistica, de pilda, rezolva chiar lipsa participantului 
la euharistie. Primele semne ale ideii ca un credincios poate avea 
acces direct la Dumnezeu, nemediat de Biserica sau sacramente, 
au tost depistate la gruparile mai erudite, doritoare de o spirituali- 


4. George T. Williams, The Radical Reformation, Third edition (Kirksville, 
Missouri: Sixteenth Century Journal Publishers, 1992). Vezi Introducerea la 
George T. Williams si Angel M. Mergal (ed.). Spiritual and Anabaptist Writers 
(Louisville, Kentucky: Westminster John Knox Press, 1957, 2006). 

5. Johan Huizinga, Erasmus and the End of Reformation (New York: Harper 
Torchbooks, 1957), 102. 
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tate mai adanca. Mai tarziu, din grupul acestora s-au desprins vi- 
itorii reformatori catolici si protestanti, precum Erasmus si Loyola, 
respectiv Luther, Zwingli, Calvin. Separat de acegti reformatori a 
existat o alta categorie, cu care reformatorii principali nu se identi- 
ficau nicidecum. Greutatea consta in a-i selecta §i apoi a-i imparfi 
cu atenfie in subgrupuri. George Williams, de exemplu, ii imparte 
in spirituali§ti revolufionari (Karlstadt, Muntzer, profefii de la 
Zwickau), spiritualigti rafionali (Paracelsus, Weigel, Lranck) §i 
spiritualigti evanghelici (Scwenckfeld). Problema principals a aces- 
tor studii istorico-dogmatice nu este atat gasirea surselor de influ- 
enza, cat gasirea raspunsului la intrebarea daca migcarile radicale, 
in special cea anabaptista, propovaduiau - folosind aici intentionat 
sintagma paulina - „o alta Evanghelie". 

Conceptul larg de „spiritualitate" aduna sub el alte con- 
cepte mai specifice, de genul ascetism sau chiar misticism. As- 
cetismul (de la grecescul askesis, practica, discipline) presupune o 
dimensiune negativa, cu accent pe ideea renunfarii, §i o dimensi- 
une pozitiva, pe ideea progresului spiritual. Unii interpreteaza vi- 
afa ascetica in termeni dinamici, un tel de etica marcata de eroism. 
Ascetica are, intr-adevar, o orientare etica, dar ascetica cregtina 
genuina elimina banuielile motiva(iilor egocentrice. Disciplina 
trupului §i spiritului vizeaza atingerea starii de s fin (ire care sa 
asigure unirea cu Dumnezeu. Pe de alta parte, misticismul releva 
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orientarea intelectualista, preeminenfa intelectului m actul moral, 
cu obiectivul final de sfar§ire in contemplarea divinitafii. 

In general, ascetica $i mistica cre§tina pretind ca pornesc de 
la o baza biblica concreta. Etica Vechiului Legamant, chemarea 
profefilor la s fin (ire, indemnul la lepadare de sine dat de Isus 
ucenicilor autentici, abstinenfa §i disciplina din scrierile pauline, 
invafatura despre desavar§ire a lui Isus §i a apostolilor etc. - toate 
impulsioneaza la imitarea lui Cristos. Urmarea lui Cristos este to- 
tuna cu imitarea Lui. Punerea deoparte era un mandat pentru 
orice ucenic care simte chemarea lui Cristos. Ascetica cregtina nu 
putea sa nu scape de influenza altor migcari spiritualiste necre§tine 
(stoicismul, gnosticismul, iudaismul etc.), dar, cu toata amprenta 
externa, ponderea cea mai mare o avea exemplul din interior, dat 
de insusi intemeietorului noii religii. 

Primele grupari cu tenta spiritualista se focalizau pe morti- 
ficarea simfurilor, pe deta§area de lume §i pe ruperea legaturilor 
de familie care impiedicau procesul sfin(itor. Apoi a venit vremea 
martirajului crestin. Martirajul a tost norma cea mai inalta a spiri- 
tualitafii, iar imediat dupa el se plasa virginitatea, ceea ce arata cat 
de adanc a ramas impregnata in cre§tinism amprenta dualismului 
intre carne §i spirit. Martirajul fizic a tost concurat treptat de marti- 
rajul spiritual. Idealul cre§tin insemna a te lasa omorat, mortificat 
fa (a de principiile lumii fara Dumnezeu (Coloseni 3:5). Astfel, 
„atle(ii lui Cristos" intrau in competifie cu „martirii lui Cristos". 
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Lupta nu se mai ducea cu dugmanii vazufi, ci cu cei nevazufi, cu 
duhurile demonice. Monahismul a devenit standardul de spiritu- 
alitate mai bine de un mileniu. Circumstanfele protectoare ale 
viefii spirituale monahale au fost solitudinea §i simplitatea. Istoria 
primelor veacuri crestine ne arata cum de la modelul anchorit, in- 
dividualist, s-a trecut in timp la modelul cenobit, comunitar. 

in perioada medievala, dupa anul 1000, au aparut noi forme 
de monahism, de la cavalerii templieri, la ordinele calugaregti 
catolice. Scopul acestor noi migcari a fost schimbarea gradului de 
pietate a Bisericii ca institute prin recuperarea valorilor ascetice 
ale Bisericii primare §i laicizarea monahismului. Un exemplu tipic 
este cel al Fra fi lor Viefii Comune, mi§care inifiata de Gerhard 
Groote (m. 1384) §i care plasa via fa religioasa in camin, nu doar in 
Biserica. 6 Anumite elemente monastice se pastrau, insa schimbarea 
campului ascetic de la manastire la casa a fost semnificativa. Genul 
acesta de migcari reformatoare prefigurau Marea Reforma §i prin 
faptul ca sute de manastiri din nord-vestul Europei au resimfit in- 
vigorarea spirituals adusa de migcarea „Frafilor" de la 
Windesheim. Lucrarea clasica Imitarea lui Cristos, de Thomas de 
Kempis, a devenit cartea de capatai a acestor migcari. Noua cale, 
devotio moderna, se exprima intr-o forma mistica moderata, prin 


6. Se spune ca ei ar fi, intr-un fel, stramosii miscarii contemporane numita 
„House Church". 
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rugaciuni, meditafri, disciplina trupului §i spiritului, ac^iuni cari- 
tabile §i invafatura. 7 

In toata aceasta perioada, fmta migcarilor spirituale a fost 
aceeagi, atingerea desavargirii, iar principiul fundamental in ved- 
erea savargirii acestui ideal a ramas separarea de lume, indiferent 
ca era vorba de o separare fizica sau una spirituals. Desigur, ce 
facea diferenfa au fost mijloacele, determinate de lideri, reguli sau 
imprejurari. Se crede ca migcarile spirituale ale reformatorilor rad- 
icali continuau cel pufin idealul spiritual al migcarilor monastice, 
§i anume atingerea pertecfiunii spirituale printr-o via (a ascetica cat 
mai riguroasa. Cu toate ca metodologia diferea, obiectivul a ramas 
acelagi. 

In randul reformatorilor principali sau magisteriali au exis- 
tat o seama de lideri care n-au acceptat toate ideile reformatorului 
Martin Luther. Thomas Muntzer, de pilda, ll acuza pe Luther de a 
fi prezentat o cale cre§tina prea permisiva, un Cristos prea „dulce" 
§i o slobozenie prea carnala. Ca forma a adevaratei pietafi, spunea 
Muntzer, „trupul trebuie anihilat §i martirizat prin post §i haine 
saracacioase. Trebuie sa vorbe§ti pufin, sa arafi sobru §i sa nu ifi 


7. Un alt exemplu sunt „predicatorii pocaintei'', multi dintre ei calugari 
catolici, care foloseau un stil nou, mai pufin formal, cu accent pe viata ascetica, 
strict legata de imitarea suferintelor lui Cristos. Se pot include in acest grup: 
Vincent Ferrer (1357-1419), Bernardino din Siena (1380-1444), Nicolaus de Cusa, 
Girolamo Savonarola din Florenta, Geiler von Ketsersberg, Oliver Maillard. 
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razi barba." 8 La fel, Hans Denck, umanist in prima faza a gandirii 
lui, a devenit anabaptist tocmai pentru ca a observat lipsa elemen- 
tului evlavios in sistemul teologic al lui Luther. Inima Evangheliei, 
susfinea Denck, nu este iertarea pacatelor, ci via (a noua in Cristos. 

Punctul de departajare a migcarii anabaptiste de Reforma 
magisterial^ se considera disputa intre Zwingli §i grupul de en- 
tuziagti adunafi in jurul lui. Mi§carea reformatoare din Zurich, 
conturata undeva in anul 1522, a strans in jurul lui Zwingli un 
grup serios de ganditori dinamici §i creativi. Scopul lor era contin- 
uarea spiritului reformator pana la capat §i formarea unei Biserici 
in spiritul pietafri- Grupul a lucrat bine impreuna pana in momen- 
tul in care Zwingli a incercat sa puna programul religios sub au- 
toritatea civila a ora§ului. Inifiativa a fost vazuta ca un compromis, 
de aceea Grebel, Manz, Castelberger §i Stumpf, colegi de studii 
biblice pana atunci, au decis sa se separe. Separarea era motivata 
mai cu seama de standardul de conduita al celor ce intra in Biser- 
ica. Zwingli considera ca grupul separatist viza perfecfionismul 
absolut, pe cand Biserica nu-§i poate nega niciodata in istorie car- 
acterul inclusivist. Grebel insista pe disciplina §i pe excomunicarea 
celor ce fac raul. Zwingli ii acuza pe separatigti ca impart in mod 
ipocrit credinciogii din Biserica, ca invafa rebotezarea, ca adera la 
critica deschisa a liderilor religiogi §i sociali, §i ca resping egali- 


8. Citat in K.R. Davis, Anabaptism and Asceticism (Scottdale: Herald Press, 
1974), 66. 
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tatea dintre Vechiul §i Noul Testament. O parte din aceste acuze 
erau justificate, mai ales cele legate de spiritul anti-clerical §i anti- 
ceremonial. Ceea ce se profila destul de clar acum era faptul ca 
noul grup de reformatori, considered deja radicali, apropia foarte 
mult soteriologia §i etica. Schimbarea interioara trebuia regasita §i 
in schimbarea exterioara. Inclinafia catre un ascetism exact, con- 
cretizat in fapte doveditoare ale credinfei, era evidenta. Calea era 
ingusta §i pufmi erau dispugi sa mearga pe ea. Lua fiinfa o noua 
grupare protestanta, deopotriva radicala si contestata: „Fradi 
elvetieni". 

Ne oprim pentru o clipa pentru a face observatia ca nici un 
istoric nu pretinde ca she sigur care au fost radacinile istorice ale 
spiritualismului reformat. Unii cred ca Europa de atunci nu avea 
cum sa creeze migcari experienfialiste de acest tip cata vreme ac- 
centul era pus pe valorile rafiunii umane. De aceea, inca se 
incearca gasirea unor semne ale prezenfei religiilor rasaritene. Alfii 
cred, dimpotriva, ca spiritualismul a cuprins lumea europeana din 
prea multa rational itate §i prea pufina spiritualitate a reformato- 
rilor, un dezechilibru sesizat mai ales dupa trecerea unor 
evenimente istorice §i religioase decisive. Mantuirea era prezentata 
prea rigid pentru omul de rand. A fi unul dintre mantuifi oferea 
mai mult decat iertarea pacatelor sau justificarea inaintea tronului 
dreptafii divine. Mantuirea insemna credinfa §i pocainfa, martur- 
isirea pacatelor, dar §i noi oportunitafi spirituale. 
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Cert este ca istoricul sep ar af ionismului in Biserica nu a in- 
ceput odata cu Reforma radicals. Vom lua cateva exemple pentru 
a ilustra existenfa separSrii in Biserica. 

Na§terea sectarianismului in Biserica PrimarS se poate trasa 
devreme, iar una din surse a fost personalitatea puternicS a apos- 
tolilor §i mai ales a lui Isus Cristos. Pavel se plange ca in Corint 
unul era al lui Apolo, altul al lui Chifa, altul al lui Pavel, altul al lui 
Cristos. Se prea poate ca disputa sS fi fost una privind autoritatea: 
ori erai cu autoritatea eclesialS, ori cu cea spirituals. Oare nu cum- 
va aceste afecfiuni arStau spre felul de spiritualitate rSspandit deja 
in Biserica? Disputa viza, oricum, problema revel afiei divine. Cum 
se putea ea verifica? Cine decidea care era cea genuinS? Pavel s-a 
luptat din greu sa dovedeascS autenticitatea Evangheliei aduse de 
el prin descoperire dumnezeiascS. Linia de demarcate intre ce este 
de sus §i ce este de jos trebuia trasatS cat mai clar. De exemplu, 
cregtinii sunt duhovnice§ti, nu carnali. Dar a fi duhovnicesc 
inseamna nu doar a fi al Domnului cu duhul, ci §i cu trupul. Pacat- 
ul in trup afecta nu doar trupul, ci mai ales spiritul. Contrastul 
dintre spirit §i trup va fi reluat de multe ori in istoria spiritualitafii 
creatine. Alte invafaturi dezbatute de Pavel in epistola catre corin- 
teni arata diversitatea problemelor din primul veac al Bisericii. Un- 
ele s-au repetat cu exactitate in decursul istoriei, cele mai contro- 
versate fund, ca §i atunci, problema legalismului §i a inchinarii 
publice. 
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Un alt exemplu este mi§carea montanista, pornita cam la un 
secol dupa disputele din Corint, cu reluarea problemei darurilor 
duhovnicegti, §i a ajuns in prim-planul Bisericii datorita replicii 
abile date de Tertulian. 9 Suspecta de influence pagane, pe linia 
gnosticilor, migcarea apare in jurul anului 175, cand liderul unui 
de grup de entuziagti, pe nume Montanus, vorbe§te in limbi §i 
proorocegte. Migcarea produce tulburare intre episcopii Asiei Mici, 
se cere un conciliu, se condamna experience membrilor ei, dar 
migcarea continua pana pe la mijlocul secolului al Ill-lea. Pretenfi- 
ile lui Montanus §i ale uneia dintre proorocife, Maximilla, sunt 
considerate absurde. Baza(i pe ideea ca nu §tiu ce zic cand prooro- 
cesc, ei i§i aminteau doar afirma(ii scurte. Maximilla spunea ca ea 
este „cuvantul, duhul §i puterea", iar Montanus ca este „Tatal, Cu- 
vantul §i Paracletele". Evident, Paracletele nu era Duhul Sfant, ci 
el, Montanus. Noul Ierusalim urma sa fie stabilit in Pepuza, un ca- 
tun in regiunea Frigia. La fel ca Thomas Muntzer, mai tarziu, ideea 
unui sediu al Noului Ierusalim a prins la poporul de rand, dar a 
starlit lamentabil. Montanismul nu do vedette lipsa unei Biserici 
inchegate, a§a cum sugereaza unii istorici (Harnack), ci tocmai rev- 
ersul. Biserica a reach onat prin liderii ei, ca Tertulian, care au de- 
conspirat migcarea §i au anexat-o marilor secte eretice ale lumii. 


9. Pentru o prezentare generala a montanismului, vezi Christine Trevett, 
Montanism. Gender, Authority and the New Prophecy (Cambridge: Cambridge 
University Press, 1966). 
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Ce ne invafa montanismul, ca si alte miscari similare, este 
ca rigorismul are laturi nevazute atunci cand vrea sa se impuna. 
Pentru a se justifica, el cauta sa interzica acolo unde Biserica tol- 
ereaza. Isus confruntase fariseii tocmai aid, la legalismul impus 
celorlalfi, dar in lucruri tolerate de legea lui Cristos intrucat erau 
neesenfiale. Cine se gase§te separat de Biserica cauta sa 
dovedeasca, de obicei in aspecte minore, ca sfinfenia lui este cea 
mai buna. De pilda, daca montanigtii auzeau ca o biserica inga- 
duise in cazuri extreme recasatorirea unor vaduve, pentru ei acea 
biserica locala nu mai era adevarata Biserica. 

Cu rezerve, donatismul 10 secolului IV a tost o miscare cata- 
logata drept spiritualists, mereu impulsionata de un iz extremist, 
adica o noua incercare de prezentare entuziasta a religiei creatine. 
Biserica avea deja o structura, se solidificase in perioada persecu(i- 
ilor. Insa tocmai Biserica prigonita, care produsese ataxia martiri, s- 
a transformat in Biserica prigonitoare. In Nordul Africii, disciplina 
eclesiala atinsese culmi neinfelese de restul Bisericii. 11 Problema 
izvora inca din vremea persecutiilor fata de crestini, cand unii lid- 
eri spirituali au dezamagit. Ce sa se faca cu tradatorii crestini? Dio- 


10. Criza donatista a afectat Biserica din punct de vedere institutional §i 
ierarhic. Donatus (m. 355) a tost episcop in Nordul Africii si a instituit o 
rigurozitate eclesiala aplicata mai ales cazurilor de hirotonisire §i botez facute 
cu superficialitate. 

11. Novatigtii au dat tonul mai devreme la reformulari in Biserica, re-botezand 
pe cei ce se alipeau de gruparea lor purificatoare. 
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clefian daduse un ordin prin care toate Bibliile sa fie arse in public. 
Gestul nu arata imediat ca o tradare. Insa Bibliile in acea vreme 
erau opere artistice, copii rare, fapt care le dadea §i o nota de 
sacru. Iar daca tofi cre§tinii ar fi urmat gestul celor etichetafi drept 
traditores, disparifia scrierilor sacre ar fi slabit evident via (a Bis- 
ericii. in anumite cazuri, cei vizafi aratau alte carfi, fapt care putea 
fi luat mai degraba o iscusinfa demna de aplaudat decat o tradare. 
Congtiinfa cre§tinilor trebuia lini§tita. Dupa trecerea valurilor de 
persecute, Biserica trebuia sa decida. in frunte cu episcopul Dona- 
tus, Biserica din regiunea Africii de Nord a luat pozifie. in cazul 
episcopilor considerafi traditores §i care au impartagit euharistia, 
era o chestiune de onoare sa se afirme public ca sacramentele tre- 
buiau anulate. in cazul botezurilor, principiul se impunea a fi apli- 
cat la tel, deci cei implicafi sa fie rebotezafi, ca gest de onoare. Bis- 
erica adevarata este sfanta, necompromisa. Separarea donatistilor 
de „sinagoga Satanei" (catolici) era iminenta . 12 O parte din do- 
natigti au suferit martiraj, alfii au tost ridicafi la rang de stint! ■ Si 
totu§i, au tost invafafi sa nu aiba nimic in comun cu catolicii, sa nu 
ii salute §i nici macar sa stea la masa cu ei. Descoperim, din nou, o 
alta fa (a a migcarilor separatiste: fata agresivitafii §i intoleranfei de 
dragul adevarului in care crezi. Separatismul induce, inevitabil, 
spiritul protestatar §i deschiderea unor noi fronturi de dispute 


12. Cf. I. Pelikan, Traditia crestindl (Iasi: Polirom, 2004), 318-319. 
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dogmatice. Mai tarziu, intoleranfa va fi la ea acasa in timpul 
schismelor Reformei, la toate nivelurile. 

Mi§carile spiritualiste separatiste au continuat sub diferite 
forme de-a lungul intregului Ev Mediu. O etapa semnificativa a 
fost atinsa odata cu migcarea valdenzilor §i catarilor. Valdenzii, 
care i§i frag numele de la Peter Waldo, un reformat or inainte de 
Reforma, au fost consemnafi istoric inca din 1160, in sudul Franfei, 
la Lyon. Catarii (de la kataros, pur) au aparut in Germania, in 
partea a doua a secolului al XH-lea, §i apoi in Italia §i Franfa, unde 
au purtat §i numele de albigeni. Dupa mai multe incercari de re- 
convertire, in final, Biserica Catolica a decis trimiterea Inchizifiei 
pentru starpirea ereziei, ceea ce a avut loc spre sfar§itul secolului 
al XlV-lea. Caracteristic acestor mi§cari erau anumite forme de du- 
alism, disciplina stricta, negarea botezului copiilor mici, separarea 
Bisericii de Stat §i simplitatea viefii creatine. Dualismul se refera la 
separarea radicala a spiritului de trup. Dumnezeu a creat lumea 
invizibila, iar diavolul pe cea vizibila. Legea mozaica este opera 
omului, doar Noul Testament este opera Duhului Sfant. Astfel de 
idei circulau inca din secolul al XH-lea printre catarii din Flandra. 
Un dualism de acest gen a determinat o reformulare a doctrinelor 
cristologice. Daca trupul e rau, nu se poate ca Dumnezeu sa-§i fi 
asumat raul, de aceea trupul lui Isus Cristos a fost doar o aparifie 
(docetism). Derivafii ale acestei doctrine incomplete despre umani- 
tatea lui Isus vor fi regasite la unii anabapti§ti §i apoi quakeri. Se 
puncteaza cazuri in care, printre catari, se vorbe§te despre doi 
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Cristogi: unul care S-a nascut om §i a murit pe cruce, §i unul care 
era mereu in cer. Ciudafenia unor catari mergea pana la a nu man- 
ca nimic care genera via (a (carne, oua), nu acceptau slujbe seculare 
§i nu atingeau femeia. Dorinfa dupa perfecfiune i-a determinat pe 
catari sa se imparta in „incepatori", „avansafi" §i „perfecfi". „Per- 
fecfii" mai erau numifi §i „Cristo§i". In comuni tafile catare, se ofi- 
cia consolamentum, un rit de confirmare a starii perfecte prin 
punerea mainilor, care implica iertarea oricarui pacat savar^it 
pana in acel moment §i singura posibilitate de pocain(a. Dupa ac- 
tul in sine, nu se mai ierta nimic, individul fiind eliminat din 
comunitate. De obicei, consolamentum se aplica pe patul de moarte. 
Daca se constata ca nu erai suficient de bolnav, ritul (i se refuza. 
Al(i catari posteau pana mureau, o ceremonie religioasa numita 
endura. Chiar daca euharistia se lua o singura data pe an, de Pa§ti, 
catarii respingeau sacramentul euharistic, deoarece era imposibil 
ca materia creata de o putere rea sa fie vehicul al harului divin. 13 

Facem un popas din nou pentru a face observatia ca influ- 
enta principala asupra acestor spiritual i§ti a venit din ideea crest- 
ina despre desavar§ire. Gasim la valdenzi si catari aceeagi riguroz- 
itate ca la montani§ti §i donatigti, dar cu preful sacrificarii doctrinei 
adevarate. Ultimii simpatizau o forma de dualism care nu a reu§it 


13. Pentru o prezentare complexa a miscarii catarilor, vezi partea a Il-a, 
intitulata „The Beliefs of Italian Cathars", din Carol Lansing, Power and Purity. 
Cathar Heresy in Medieval Italy (Oxford: Oxford University Press, 1988), 79-134. 
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sa (in a echilibrul, sfar§ind in noi forme de docetism §i intoleranfa 
comunitara. 

De asemenea, ajutatoare este o alta observatie de fond, 
anume ca simplitatea a fost mereu un punct forte al acestor 
migcari. Predica de pe Munte a lui Isus figura ca un statut de 
organizare §i funcfionare. Aceasta explica de ce valdenzii si catarii 
nu aveau bogafii, evitau juramantul §i atacau mereu deciziile au- 
toritafilor. In multe privinfe semanau cu franciscanii spirituali§ti. 
Imitarea lui Cristos era totul. Atacul lui Isus la adresa liderilor reli- 
giogi corupfi din vremea Lui a inspirat pe mulfi. Liderii spirituali 
nu erau ordinal!. Aveau insa ritualurile lor care impuneau 
punerea deoparte a unor lucratori ce aveau ungerea divina. Confe- 
siunea era posibila §i la laici, daca preofii nu erau vrednici. 
Valdenzii consacrau laici pe baza vocafiei laicului. Acestea erau 
parte a formelor de protest fa (a de Biserica aflata in declin. Eclesi- 
ologia lor vedea Biserica institufionalizata ca Biserica vizibila 
corupta. Prezenfa neghinei era de neconceput pentru lideri, in ace- 
lasi spirit cu al lui Wycliffe §i Hus. Biserica era una §i era „inviz- 
ibila". Membrii ei erau cei scrigi in Cartea Viefii, fara sa conteze 
daca erai dintr-un grup sau dintr-o biserica locala. Simplitatea se 
regasea §i in pretenfia de a nu fi invafat. Doar se §tie cum Pavel a 
definit clar comunitatea adevarafilor cregtini: „Printre voi nu sunt 
mul(i de neam ales." Misticismul secolului al XlV-lea i§i culegea 
roadele. Rafionalismul era plasat mult sub cunoagterea expe- 
rienfiala, directa. Un om simplu care se ruga era mai bun instruc- 
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tor decat un doctor in teologie. Wycliffe afirma ca diplomele uni- 
versitare „au fost instituite din vanitate pagana, §i ca slujeau 
scopurilor diavolului la fel de bine cum slujeau lui Dumnezeu." 14 
Biblia era citita de fiecare membru al comunitefii, in special versiu- 
nile noi, ale lui Wycliffe sau Luther. Interpretarea textului biblic 
era la indemana fiecarui credincios. 

Acesta a fost contextul aparifiei spiritualitafii reformatorilor 
radicali. S-a vazut ca anabaptigtii nu au fost primii care au sondat 
noi idei. Ce ii face deosebifi sta in faptul ca ideile lor s-au nascut §i 
dezvoltat in cadrul unei migcari reformatoare deja demarate. Ei au 
adus un surplus de rigurozitate §i discipline la Reforma protes- 
tanta. Viafa ascetica §i mistica scotea din resursele Bisericii ele- 
mente noi, ciudate pentru cei mai mulfi privitori, care ins a au im- 
pulsionat alte migcari spiritualiste in secolele ce au urmat. 

Din perspective istorice, cercetetorii catolici incearce se lege 
mi§carile reformatoare radicale de ereziile Evului Mediu, unii 
mergand pane la potenfialele redecini maniheice de pe timpul lui 
Augustin. Cu siguranfa, ideile reformatoare radicale, de genul ex- 
istenfei unui popor sfant sau a unei „rema§ife" sfinte in Biserica 
adeverate a lui Cristos au fost punctul comun al mi§carilor din 
centrul Europei, Franfa, Italia sau Anglia. Istoria confirme cu pre- 


14. Citat in R. A. Knox, Enthusiasm. A Chapter in the History of Religion (Oxford: 
Clarendon Press, 1950), 114. 
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cizie existenfa husitilor, valdenzilor, catarilor sau ucenicilor lui 
Wycliffe ca migcari premergatoare si pregatitoare marii Reforme 
europene. Unele grupari au ramas influente in primii ani ai Re- 
formei germane. „Frafietatea Spiritului Liber", de pilda, avea ace- 
leagi semne reformatoare ca anabaptigtii de mai tarziu. Membrii 
gruparii refuzau rugaciunile standard ale Bisericii Catolice, sacra- 
mentul euharistiei, marturisirea pacatelor la preot §i alte forme ex- 
terioare clasice de inchinare. Timp de doua sute de ani, Biserica 
Catolica s-a luptat cu ei, mai ales din pricina mesajului lor direct, 
radical, a simplitafii in purtare §i a faptului ca i§i cer§eau efectiv 
painea pe strazi, devenind model pentru mulfi calugari. Nu erau 
mulfi la numar, dar prin vitalitatea spiritului lor au reugit sa 
capteze atenfia misticilor germani, cum ar fi Meister Eckhart 
(1260-1327). 

Anabaptigtii sunt cei care au negat eficacitatea botezului 
copiilor mici, de aceea au insistat pe marturia botezului la o varsta 
mai matura. Ideea a fost utilizata §i de albigeni. Noua doctrina se 
baza pe infelegerea diferita a conceptului de Biserica. Daca Biseri- 
ca, in esenfa, este spirituals, atunci cei care fac parte din ea trebuie 
sa fie congtienfi de actele spirituale sau practice pe care le 
savargesc. Cum orice credincios este un ales al Domnului, sau pre- 
destinat pentru cer, trebuie ca acesta sa i§i dovedeasca apartenenfa 
la Biserica celor alegi printr-un act public de botez, insofit evident 
de marturisirea cu gura a candidatului. Actul botezului era unul 
din semnele alegerii lui. Era actul inifierii adevarate in Biserica. 
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Botezul copiilor mici nu se incadra in cerinfele spirituale ale ade- 
varatei Biserici. Copilul nu putea marturisi credinfa, nu putea ara- 
ta semnele alegerii, deci nu se califica pentru actul initiator. 

Din acelagi principiu fundamental al Bisericii spirituale, an- 
abaptigtii au dedus ca Biserica nu trebuie sa aiba nimic de-a face 
cu statul. Principiile Bisericii invizibile, spirituale §i neinstitufio- 
nale nu se pot aplica Bisericii institufionale. Unii reformatori radi- 
cali au mers pana acolo incat au refuzat orice subordonare au- 
toritafilor statului. Multe persecufii au tost justificate in baza 
acestui refuz radical. De pilda, spuneau anabaptigtii, daca Biserica 
este condusa de Regele Cristos, atunci suntem sub teocrafie, nu 
sub monarhie. Cristos vorbegte prin profetul Lui, nu prin magis- 
trafii pu§i de oameni. Pe linia albigenilor, franciscanilor schismati- 
ci §i lolarzilor, o parte din reformatorii radicali, cum ar fi anabap- 
ti§tii §i menonifii refuzau sa depuna juramantul, mai ales cu mana 
pe Biblie. 

Daca pana aici interpretarile aveau justificare biblica, totala 
sau partiala, cu greu se pot gasi explicatii biblice sau rationale 
unor manifestari specifice spiritualistilor radicali. Concentrarea 
spirituali§tilor radicali era pe acele materiale scrise care au redat 
preferential si dramatic experienfele spirituale. Aproape orice ex- 
perienfa noua era pusa in seama intervenfiei extraordinare a 
Duhului Sfant. Pentru aceasta era nevoie de oprirea oricaror surse 
deviafioniste. In cercuri mici, izolate, manifestarile in momentele 
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de cercetare specials a Duhului combinau participarea duhului §i 
trupului in moduri asociate adesea cu extazele pSgane. Dansul, vi- 
surile, vedeniile, vorbirea in alte limbi, proorociile primeau sensuri 
noi, de cele mai multe ori anti-biblice. CSderi la pSmant, sufocSri, 
dansuri nude, strigSte etc., reprezentau tot arsenalul celor ce dore- 
au cu orice chip sS depSgeascS limitele obi§nuitului. 

Deviafiile practice aveau ca izvor deviafiile doctrinare. A fi 
desSvargit, spuneau unii mistici, inseamnS a fi altfel decat omul or- 
dinar, secular. DacS manifestSrile decente erau regSsite la omul 
secular, inseamna ca erau manifestarile firii cSzute; trebuia ca 
omul perfect, unit cu divinitatea, sa se manifeste indecent, ca 
reacfie §i ca evidenfa concretS a gradului superior de traire spiritu- 
als. Perfecfionismul lor intrase deja in capcana rafionalismului. 
„Daca voia lui Dumnezeu era pacatuirea", rafiona perfecfionistul, 
„atunci a fi perfect insemna a nu dori sa te abfii de la pacat, ci a 
face intocmai voia lui Dumnezeu". A§a cum remarcam insa, nu 
tofi participant!! aveau parte de astfel de manifestari spontane 
carismatice §i nu tofi gandeau via (a de desavargire ca perfecfion- 
igtii extremigti. 

Ne intrebam, cum de s-a ajuns pana aici? Se pare ca un mo- 
tiv important a fost o deficient:! cristologica. Relafia cu Cristos era 
esenfiala oricarui mistic cre§tin. insa de felul in care intelegi unirea 
naturilor divina §i umana in Cristos se modifica practica spirituals. 
Aproape tofi teologii reformatori radicali au pus pufin pref pe 
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trupul asumat de Fiul lui Dumnezeu prin na§terea din Fecioara 
Maria. Mai degraba, intalnim ideea trupului ceresc propriu lui 
Isus cand traia pe pamant. Neglijarea umanitafii lui Isus se com- 
pensa prin spiritualizarea trupului lui Isus §i, implicit, a urmagilor 
lui Isus. Nu §tim cum altfel se pot explica manifestarile cel pufin 
neglijente ale unor adunari spiritualiste. Ca §i astazi, orice doctrina 
noua este mai intai incercata, poate din curiozitate, poate din sno- 
bism. Pufini §tiau atunci ca repetau, intr-o forma pufin ajustata, 
ereziile condamnate ferm de Biserica in marile concilii ecumenice. 
Este greu de acceptat cum teologi anabaptigti bine cotafi spiritual 
§i academic sa repete gre§eli doctrinare de tipul docetismului sau 
monifizismului. 

Stim ca reacfia virulenta a lui Luther fa fa de noii profefi din 
Zwickau sau revolta din Munster (1535) s-a justificat nu doar doc- 
trinar, ci §i politic. Nu in acelagi spirit se poate justifica insa reacfia 
dura a lui Zwingli fa fa de anabaptigtii elvefieni. Cert este ca mi§- 
carea radicala nu placea liderilor Reformei, cu toate ca un om ca 
Luther s-a inspirat masiv din mistica lui Tauler, asa cum au facut-o 
anabaptistii Greble sau Muntzer. Nu a fost oare Luther cel care 
vorbea despre experienfa personala imediata a Duhului Sfant? 
Atunci cum de ii vorbea atat de dur lui Muntzer despre nevoia 
verificarii experienfei prin Biserica? Se profila inca de pe atunci o 
separare intre luterani §i anabaptigti in ce privegte autoritatea fi- 
nala in interpretarea textului sacru. Anabaptistii solicitau ca indi- 
vidul sa interpreteze Biblia in baza luminii divine date lui de 
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Duhul Sfant, pe cand luteranii se intorceau la autoritafile exte- 

rioare, mai sigure, ale tradifiei Bisericii. Scriptura se interpreteaza 

pe sine, susfinea Luther. Scriptura este infailibila in sine, doar tre- 

buie clarificata. Orice practica era acceptata, daca nu era in con- 

tradicfie cu Scriptura. De alta parte, Zwingli afirma ca se accepta 

doar practicile incluse in Scriptura. Un anabaptist din acele vre- 

muri, insa, credea ca Scriptura devine infailibila numai atunci 

cand este interpretata de un profet inspirat. in acest sens, se putea 

spune ca Luther a fost primul obstacol al reformei lui Luther. 

Poate de aceea anabaptigtii considerau Reforma lui Luther sau 

Zwingli o Reforma nefinalizata. Redescoperirea primatului Scrip- 

turii nu era totul. Cine o interpreteaza daca Biserica este corupta, 

dimpreuna cu tradifia ei, iar Scriptura nu raspunde la toate intre- 

barile? Cum sa raspunzi la problema botezului copiilor mici, cand 

e clar ca Biblia nu il susfine, ci numai tradifia? Nu suna aceasta 

oare ca o neterminare a procesului reformator? Daca Biblia a fost 

pusa in mainile laicului, cine altcineva poate sa calauzeasca mai 

bine decat profetul inspirat de Duhul Sfant? Iar protein erau 

nenumarafi, a§a cum au fost §i interpretarile lor. Argumentul lui 

Luther de a apela in final la interpretarile teologilor calificafi nu a 

convins. Revelafia, pretindeau anabaptistii, era progresiva, nu stat- 

ica. Calauzirea trebuie sa vina din interior, nu din exterior. An- 

abaptismul aluneca astfel in zona subiectivismului incontrolabil. 

Propunea tot o forma de misticism, doar ca acesta avea o aura bib- 

lica foarte subtire. 

/ 
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Pentru ilustrare vom lua cazul lui Hans Denck 
(1500-1527). 15 Spiritualitatea lui pornea §i se baza pe prima fericire 
din Predica de pe Munte a lui Isus. Ca rezultat al acestei atitudini 
de „saracie in duh" a adevaratului ucenic al lui Isus, Denck vor- 
begte despre realitatea unei calauziri interioare, despre „ceva divin 
din interior" care poate duce la cunoa§terea ultima. Cercetarea 
Scripturilor este un eveniment al iluminarii spirituale. Dumnezeu 
se manifests pe Sine prin proclamarea Scripturii. Oricine pretinde 
ca a injeles Scriptura trebuie sa fie sigur ca a avut parte de lucrarea 
Duhului in el insugi. Din nou, la fel ca alfi spirituali§ti, Cuvantul 
interior era prioritar celui exterior, obiectiv. Cuvantul dinafara nu 
se poate percepe fara Spiritul dinlauntru. Acest Cuvant „interior" 
este agentul activ, pe cand omul este participant pasiv. Legatura 
pentru o astfel de ordine este luata din atitudinea impusa de Isus 
cand cere lepadare, retragere. Lucrarea Cuvantului interior pre- 
cede chiar §i congtienfa noastra. De fapt, cine II cauta pe Dum- 
nezeu demonstreaza ca II are deja in el pe Dumnezeu. A§a se ex- 
plica cazurile ucenicilor lui Isus, ale lui Corneliu sau Pavel. 
Trebuie sa fi fost o scanteie divina! - crede Denck, probabil sub in- 
fluenza lui Eckhart. 16 Scriptura in sine nu are legatura cu man- 


15. Vezi capitolul scris de Geoffrey Dipple, „The Spiritualist Anabaptist", din 
John D. Roth & James M. Stayer, A Companion to Anabaptism and Spiritualism, 
1521-1700 (Leiden: Brill, 2007), 257- 298. 

16. Eckhart vorbea si el despre „ceva" in sufletul omului, pe care 1-a definit ca 
deasupra sufletului, simplul, nimicul pur, mai degraba necunoscut decat 
cunoscut, o putere, cateodata o lumina necreata, iar altadata scanteie divina. 
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tuirea, pentru ca, de§i informeaza mintea, nu poate transforma ini- 
ma fara ,,scanteia iubirii" divine. Logica lui Denck duce la 
pluralismul religios: daca mantuirea ar sta in Scriptura, atunci cei 
ce nu au citit niciodata Scriptura nu pot fi mantuifi. in concluzie, 
crede Denck, Cuvantul exista in fiecare om pentru a-1 indumnezei. 
Nu este suficient ca Dumnezeu sa fie in tine; trebuie §i tu sa fii in 
Dumnezeu. Ce loc are atunci unicitatea lui Isus Cristos? Cristos 
este mijlocul prin care cineva ajunge la Dumnezeu. Viafa Lui tre- 
buie urmata intocmai. Ca sa-L ai pe Cristos trebuie sa-L asculfi; 
dar nu pofi sa-L asculfi, daca nu ll urmezi cu via (a Lui. 17 

Cristologia lui Denck poate fi catalogata drept cristologie 
„de sus", in care intruparea devanseaza ispa§irea. Semnifica(ia ex- 
istenfei viefii umane sta in via (a lui Cristos. Parcursul uman al lui 
Isus Cristos reflecta parcursul potential al oricarei fiin(e umane. Ca 
§i Irineu, Denck aplica ideea recapitularii umanita(ii in persoana 
lui Cristos. Istoricitatea lui Cristos este secondata de elemente cos- 
mice §i personaliste. intruparea lui Cristos este infuzata credin- 
ciogilor, in vederea transformarii acestora prin lupta spirituala. 
Dumnezeu se poate cunoa§te numai prin parti ciparea in El. 


Scanteia din suflet este reflectarea lui Dumnezeu si tinde mereu sa se intoarca la 
El. Cf. W. R. Inge, Christian Mysticism (London, 1899), 157-158. 

17. Cf. C. Bauman, The Spiritual Legacy of Hans Denck (Leiden: Brill, 1991), 
capitolul 2. 
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Daca ar trebui sa primeasca un nume, aceasta abordare s-ar 
putea numi „epistemologia ascultarii". Imitarea lui Cristos, calea 
normative a Evului Mediu, este nu doar centrala viefii practice; 
modul in care se realizeaza ea difera la reformatorii radicali, pre- 
cum Denck, fa (a de cei magisteriali. Legea lui Dumnezeu trebuie 
interiorizata, a§a cum a cerut Isus Cristos in Predica de pe Munte. 
Or, concentrarea aproape exclusive a reformatorilor magisteriali 
pe dimensiunea declarative, pe actul ispagitor §i actualizarea lui 
prin credinfa in plan pozifional, trimitea dimensiunea morale a 
rascumpararii in plan secundar, statutar. Fafa de Luther, care vor- 
bea de justificarea imputata, Denck prefera justificarea imparfita, 
actualizata in credincios. Ispa§irea adopta aici o dimensiune re- 
lafionala, nu doar declarative. 

Astfel, spiritualitatea lui Denck devine periculoase atunci 
cand de greutate prea mare capacitatli innescute a omului in detri- 
mentul lucrerii harului divin. Fain de reformatorii principali, 
Denck nu vede depravarea morale in termeni radicali, pentru ce in 
fiecare om existe potenfialul declan^arii procesului rescumperetor. 

Intorcandu-ne la descifrarea influentei Reformei radicale 

/ 

asupra spiritualitetii evanghelice, consemnem faptul ce preocu- 
parea teologilor anabaptigti nu s-a concentrat pe marile dispute 
doctrinare, cum ar fi cea cieclan^ata in jurul docrinei despre pre- 
destinate. Preocuparea radicalilor a tost experienfa, religia inte- 
rioare, disciplina, separarea de secular. Reforma ar fi trebuit se 
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ajunga aid, la detaliile viefii spirituale, la morala §i etica, la simpli- 
tatea lui Cristos. De aceea, lupta lor se indrepta spre perfecfionarea 
relafiilor din adunare, cum sa faci mingle, cum sa fii tinerii sub 
control, cum sa vorbegti §i sa mananci, cum sa (0 post §i sa te 
rogi. 18 Anabaptistul se supunea autoritafilor nu de buna voie, ci 
pentru a putea protesta. El statea de drept, temporar §i obligat, sub 
autoritatea umana, dar inima lui statea de fapt, etern §i liber, sub 
autoritatea divina. Daca stateau sub autoritatea statului era pentru 
a putea implanta principiile Predicii de pe Munte, atat cat se poate. 
Luther §i Zwingli au tost judecafi pentru ca au dat mana cu statul. 
Calvin sau Knox erau mai respecta(i, pentru ca au mcercat sa im- 
puna disciplina biblica m ora§e precum Geneva §i Edinburgh. 

Cand ne mutam in tabara spiritualistilor radicali, vedem 
cum multe dintre excentricita(ile lor se alimentau din ideea per- 
fec(ionismului. Domeniile afectate de perfectionismul spiritual- 
istilor acopera cam tot ce insemna viata crestina. Exemplele urma- 
toare justifica aceasta observatie. Astfel, se credea ca daca este 
posibil sa nu pacatuiegti, atunci trebuie sa fie posibil §i experienfa 
nepacatuirii. In unele adunari, atunci cand se recita rugaciunea 
domneasca, se trecea in ten (ion at peste pasajul care spunea „§i ne 
iarta noua gre§elile noastre, precum §i noi iertam gre§i(ilor no§tri", 
pentru ca, nu-i a§a, nu era cazul! Alfi excentrici credeau ca pacatul 


18. De pilda, atunci cand s-au exprimat in legatura cu razboiul, preocuparea lor 
era nu daca ucizi legal sau ilegal, ci daca ucizi un alt cregtin. 
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trupului nu afecteaza sufletul, iar actul sexual intre sot §i sofie era 
catalogat drept pacat, daca unul din parteneri era necregtin. 
Regasirea unor trairi spirituale interioare trebuia sa fie in forma 
exterioara. Asa ca unii anabapti§ti au decis sa poarte imbracaminte 
de culoare inchisa, pentru a semnifica deschis moartea fa (a de 
lume. Inchinarea trebuia sa fie cat se poate de simpla §i cat se 
poate de dizolvata in zilele saptamanii. Unele intalniri se focalizau 
doar pe cantare, altele doar pe rugaciune, altele doar pe studiul 
Scripturii. In adunarile huterite s-a inifiat ora de rugaciune zilnica, 
adica ora §ase dupa-masa. Cina Domnului era centrala oricarei 
inchinari §i implica marturisirea pacatelor, mai ales a celor infap- 
tuite contra frafilor. Oricine din adunare putea sa dea invafatura 
pentru zidirea Bisericii. Nu surprinde faptul ca anabaptismul a 
tost interpretat adesea ca o simpla laicizare a spiritualitafii mona- 
hale. Huterifii traiau in comuni tafi inchise, care imitau ceno- 
bitismul. Legamantul triplu al monahismului (saracie, castitate §i 
ascultare) era adoptat §i adaptat comunitafii lor. Cu toate ca nu 
practicau juramantul monahal, ei se purtau aproape ca monahii. 

Ce urmareau, de fapt, ace§ti spirituali§ti reformatori? Daca 
urmareau o via (a mai spirituals, adica o umblare in Duhul mai 
mult decat o umblare in firea pamanteasca, cu ce se faceau vino- 
vafi? Nu era acesta idealul tuturor crestinilor? Tendinfa spiritual- 
istilor era sa priveasca viafa cre§tina ca o competifie pentru 
desavargire, o permanenta lupta pentru coroana, ca Moise, ce avea 
mereu „ochii afintifi spre rasplatire" sau ca Pavel, ce alerga dupa 
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premiul chemarii ceresti. Parintii capadocienii vorbeau §i ei despre 
epectaza, adica despre o continua inaintare m procesul indum- 
nezeitor. Daca ar fi sa apropiem cele doua viziuni (cu toate ca ele 
nu sufera compara^ie, cel pu(in in ceea ce prive§te dimensiunea 
doctrinara a in(elegerii acestui proces spre desavargire), atat la 
capadocieni, cat §i la spirituali§ti se resimt elementele puternic on- 
tologice sau mistice. Diferenta insa e data de contextul in care are 
loc procesul. Ca regula, la misticii rasariteni greci epectaza sau 
inaintarea spre unirea cu lumina dumnezeiasca avea loc cu 
precadere in comuniunea sfin^ilor, pe cand la misticii apuseni radi- 
cali procesul desavargitor apar^inea cu precadere individului. Ob- 
servatia este potrivita temei noastre. Intrucat comunitatea se bu- 
cura prea pu(in de experien(ele unice date individului, tenta 
separatists a spiritualistului aparea ca inevitabila, nu atat din prici- 
na fobiei datorate criticii celorlaltl, cat din pricina trairii interioare 
produse de unicitatea experience! de care acesta a avut parte. Caci, 
se intrebau in ei insisi, cine oare ar putea int;elege §i accepta astfel 
de trairi angelice? Atitudinea aceasta sigur produce elitismul, iar 
elitismul sigur va produce, la randu-i, separatism. Fara sa dea vreo 
§ansa principiului de baza al comuni ta(ii creatine - adica acela de 
dare de socoteala -, mul^i spiritualigti au dispreguit trupul, paman- 
tul, instituCiile, umorul, ironia, ra(iunea, arta, amuzamentul etc., 
intrucat, credeau ei, toate acestea nu au fost vrednice de impeca- 
bilitatea lor. Au intrat la pas in lumea rigorismului, dar curand 
acesta se intorcea impotriva lor. Cu adevarat, un anumit tip de rig- 
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orism ucide adevSrata discipline spirituals. Este doar o repetare a 
gregelii fariseice, unde rigoarea falsa ucidea evlavia autenticS. 

Separarea de comunitate, ca mclinafie spirituals a rig- 
origtilor, a excelat prin supralicitarea doctrinei accesului liber la 
Dumnezeu prin varii discipline spirituale, dar §i, implicit, prin re- 
nunfarea aproape totals la sSrbStoarea comunitSfii §i comuniunii. 
Or, tocmai acest act apare diluat in intalnirile spiritualiste. De obi- 
cei, la intalnirile acestor spiritualigti, muzica sau arta in inchinare 
au tost percepute ca bariere in exprimarea liberS §i simplS a duhu- 
lui inchinSrii. Lini§tea retragerii, se credea, e mai de pref decat 
cantarea buzelor. intr-un astfel de etos, imaginafia e la ea acasS, iar 
dacS nu este bine controlatS de Cuvant se transforms intr-o sursS 
perenS de pScStuire imaginarS, invizibilS, dar reals. Problema teo- 
logicS cu o astfel de abordare apare prin faptul cS harul divin doar 
inlocuie§te natura, insS nu o transforms. Dispreful pentru natura 
umanS se manifesta atat de acerb, incat nu mai era loc pentru 
naturS. Pretentia spiritualistilor era aceea cS, dacS exists comuni- 
care divinS, atunci ea trebuie sS aibS loc direct, fSrS mijlocitori, 
chiar in intelect. Intelectul nu poate fi considerat parte a naturii 
cSzute, ci a celei rSscumpSrate, de aceea el, spiritualistul, este un 
om nou, cu intelect nou, cu identitate nouS, chiar cetSfenie nouS. 
Aceasta i-a determinat pe unii dintre ei ca sS nu mai serveascS pa- 
tria in care s-au nSscut, declarandu-se deja „ceta(eni ai cerului ." 19 


19. Vezi cazul lui Thomas Muntzer si a urmasilor lui, care credeau ca Imparatia 
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Ironic, cu toate ca ei nu ascultau de instrudnunile autorita(ilor 
omene§ti, a§teptau ca to(i ceilal(i sa asculte de instruc(iunile lor. 
Teocratla era acoperamantul lor, dar nu a§a cum trebuia aplicata 
poporului Israel, ci a§a cum o concepea intelectul lor „luminat de 
Duhul Sfant ". 20 

In concluzie, survolarea spiritualismului de tipul anabap- 

tistilor spiritualisti radicali ne-a clarificat faptul ca miscarea 

evanghelica romaneasca nu poate avea nicidecum puncte comune 

cu acesta. Daca este sa gasim puncte comune cu miscarea Reformei 

radicale, atunci ele trebuie cautate la acei anabaptisti care si-au 

pastrat echilibrul spiritual prin ancorarea vietii de credinta in au- 

toritatea Sfintei Scripturi, in libertatea constiintei, in ucenicie, in 

preotia tuturor credinciosilor si in spiritul misionar. Gruparile 

spiritualistilor s-au stins repede in istorie, au produs confuzie si 

erezie, de aceea orice asemanare cu ele este respinsa atat din punct 

de vedere istorie, cat si doctrinar. 

/ 


lui Dumnezeu trebuia instaurata pe pamant. Razboiul ran esc pornit in 

Germania a avut ca baza fnvatatura despre ceta^enia noua a cregtinilor. 

20. Nu ne vom opri aid la cei ce au experimentat momente extatice anormale. 
Ar fi greu sa te decizi si unde sa-i incadrezi. Un neavizat ar vedea in unele din 
manifestarile spiritualiste prezenta incontestabila a demonilor sau a isteriei. Un 
avizat s-ar multumi cu uimirea sau cu o noua respingere a cazului pe baze 
rationale. Oricum, documentarea acestor cazuri ar aduce in plus alte semne de 
intrebare. 
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Mai remarcam un fapt general valabil atunci cand e vorba 
sa invatam ceva din istoria aceasta. Anume ca, de obicei, formele 
de spiritualitate extrema urmeaza acelagi tipar. Pretentia la o viata 
elitista, perfectionista induce spiritul separatist. Regula este aceea 
ca reprezentan(ii autopretinselor elite spirituale aleg prea u§or 
separarea de cei care nu ating nivelul de experienta pe care ei 1-au 
atins. Problema este ca, nu o data, in locul unei separari naturale 
au aparut semnele etichetarii virulente a celorlalti, luptele interne 
devastatoare, dar si aparitia haotica a sectelor si migcarilor cu doc- 
trina §i etica la fel de ciudate dupa cum le-a tost §i pretinsa „reve- 
la(ie". Aproape orice mi§care noua in acel context i§i motiva sepa- 
rarea pe baza imposibilita^ii de a convie(ui in aceeagi comunitate 
cu cei compromise Acuza justificatoare era ca to(i ceilal(i s-au in- 
departat de cre§tinismul primar autentic. Iar daca unele grupari 
spiritualiste au rezistat de-a lungul anilor, motivul a stat intr-o dis- 
ciplina foarte stricta si o asteptare superioara. Uneori, ele sfargeau 
in adoptarea structurilor eclesiale clasice. Cat priveste reprezen- 
tantii acestor migeari, ei au lasat purine scrieri, de aceea §i efectul 
lor a tost modest. Daca totusi au avut vreun impact in vremea lor, 
acesta s-a datorat modelului rigorist promovat de ei insisi. Timpul 
sau realismul Bisericii insa au sanctionat drastic miscarile spiritu- 
aliste, invataturile, modelele si liderii lor. 

Lectia acestei seevente din istoria Bisericii a tost invatata cu 
/ / / 

greu de unii crestini. Iar lectia cea mai dureroasa pentru multi a 
tost ca oricine nu se smereste la timp inaintea Duhului lui Dum- 
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nezeu, care nu se supune constant autoritatii Cuvantului sfant si 
care nu se va lasa judecat de comunitatea celor rascumparati va 
aluneca de la adevar si va suporta rigoarea Legii lui Dumnezeu. 
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Abstract 

The article presents two baptist principles which can be the 
foundation for two articles in the Universal Declaration of Human 
Rights. The baptist quality as „the other" is the source of such im- 
provments in human rights. 
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Respectul acordat cetafenilor unei fari de catre autoritatile 
statale se arata prin respectarea drepturilor lor. Mai mult, statul 
care respecta drepturile cetatenilor lui poate pretinde respect si o 
relatie cu celelalte natiuni care sa aiba la baza aceleasi valori pe 
care le promoveaza si garanteaza in interiorul granitelor sale. Din 
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1948, cele mai multe nafiuni ale lumii, prin reprezentanfii puterii 
lor, au semnat Declaratia Universala a Drepturilor Omului in 
cadrul Organizafiei Nafiunilor Unite. Acceptarea acestui docu- 
ment ca un act normativ al drepturilor omului reprezinta un pas 
inainte pentru omenire si are in spate o lunga istorie presarata cu 
multe lacrimi, sange, frustrari si lupte. Declaratia nu prezinta si 
contributor^ la conceperea ei in forma la care a fost adoptata, nici 

acele evenimente care au evidentiat necesitatea formularii ei. De 

/ 

aceea, apare util un demers de descoperire a celor ce au proclamat 
si promovat cel mai devreme astfel de principii fundamentale pen- 
tru drepturile omului. 

In cele ce urmeaza, se va prezenta contributia baptistilor la 
constientizarea in randul propriilor membri si prin difuzie in ran- 
dul tuturor conationalilor, a doua drepturi care au ajuns sa fie 
inscrise in Declaratia Universala a Drepturilor Omului. Unul este 
egalitatea in drepturi a tuturor cetatenilor iar al doilea este liber- 
tatea de constiinta exprimata prin libertate religioasa. Aceste prin- 
cipii ale drepturilor omului au fost sustinute si prin contributii ale 
credinciosilor baptisti ca urmare a statutului acestora din urma de 
"ceilalti" pe care 1-au primit in relatie cu celelalte confesiuni cres- 
tine dominante. 

Baptigtii §i-au capatat rolul de „ ceilalti" la inceputul dez- 
voltarii lor, ca urmare a imaginii percepute despre acestia de catre 
grupurile religioase majoritare. Baptistii prezentau diferente in 
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doctrine §i comportament etic fata de confesiunile dominante. 
Acest rol de „ceilal(i" §i 1-au pastrat permanent in istorie, dar, ca 
urmare a altor motivafii decat cele inifiale. David Nelson Duke 
prezinta patru motive pentru care baptigtii au ajuns in lume sa fie 
considerafi „ceilalfi": 1 (1) Baptigtii au reprezentat o tradifie care a 
originat intre alfii din grupul „ cel or 1 a 1 Ji " -n on con form i § ti, dizidenfi 
sau separati§ti. (2) Baptigtii reprezinta o tradifie care acorda val- 
oare perspectivei de „celalalt". Ei au invafat sa priveasca la istorie 
nu din perspectiva grupurilor dominante ci din aceea a celor mi- 
noritare, de alungafi, de suspect!, de maltratafi, de oprimafi, "de 
acei care sufera" - a§a cum ii prezinta Dietrich Bonhoeffer. 2 (3) 
Baptigtii au avut o cale neclara, nesigura si inconsecventa de a-§i 
atribui mo§tenirea de „ceilalfi"- Astfel, numai diferenje teologice 
nu par a fi suficiente pentru ca baptigtii sa se situeze in pozifia de 
„ceilalfi". (4) Tofi cei care sunt preocupaji de mo§tenirea baptista 
au nevoie de precizie §i in Je lege re corespunzatoare pentru a §ti ce 
legatura exista intre aceasta pozifie de „ceilalfi" a baptigtilor $i eti- 
ca lor. 

Baptigtii pot fi incadrafi in filonul „celorlalfi" in funcfie de 
motivafiile care ii anima cand sunt: ceilalfi comuni care in- 


1. Prezentare a lui David Nelson Duke in, "Baptist Traditions and the Ethics of 
Religious Outsiders," Perspectives in Religions Studies 23(1996): 338-40. 

2. Eberhard Bethge, editor. Letters and Papers from Prison trad. Reginald H. 
Fuller, Frank Clarke, and John Bowden (New York: Macmillan, 1971), 17. 
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tenfioneaza sa fie permanent §i persistent in divergenfa cu sis- 
temul dominant cultural; ceil al circumstanfiali care au, de cele 
mai multe ori, un statut in interiorul grupului majoritar, dar care, 
in anumite circumstance, devin „ceilalfi" (cazul pastorului ameri- 
can de culoare Martin Luther King Jr.); ceilalji dispozifionali sunt 
aceia care arata nonconformism ca personality sau ca obiceiuri 
(eg. John Leland ) 3 §i ceilalfi empatic-vocafionali sunt baptigti care 
stau in interiorul grupului majoritar, dar renunja la acest privi- 
legiu pentru a se contextualiza ca o persoana dintre „ceilal(i" (eg. 
misioanara Lottie Moon 4 care s-a identificat cu femeile chineze) 5 . 
Agadar, ceea ce diferenjiaza mvafatura §i practica etica baptista de 
ale celorlalte grupuri, dominante, este aceasta permanenta pozifie 
de „celalalt". 

Statutul acesta politic la care, vrand, nevrand, adera comu- 
nitatea credinciogilor baptigti, este intarit teologic prin cerinfa pe 
care o face Mantuitorul tuturor credinciogilor care vor sa fie identi- 


3. Mai multe informatii despre viata lui John Leland si modul lui 
nonconformist in cadrul baptist se poate gasi in cartea scrisa de John Leland si 
L. F. Green, The Writings of the Late Elder John Leland, Nerw York: G. W. Wood, 
1845. 

4. Mai multe informatii despre biografia acestei misionare baptiste pot fi gasite 
in cartea publicata de Regina D. Sullivan, Lottie Moon : A Southern Baptist 
Missionary to China in History and Legend, Baton Rouge: Louisiana University 
Press, 2011. 

5. Aceasta clasare o realizeaza David Nelson Duke in „Baptist Traditions and 
the Ethics of Religious Outsiders," 345-50. 
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ficafi ca ucenicii Lui, de a ie§i din lumea aceasta §i a fi ecklesia sau 
adunarea celor de afara. in felul acesta, se observa ca imaginea 
baptistilor de "ceilalti" in domeniul religios nu se fundamenteaza 
pe un nonconformism religios ci pe invatatura Mantuitorului. 
Pozifia aceasta de „celalalt", de minoritar, de cel ce este afara din 
lumea aceasta nu se depreciaza intr-o serie de dizidenfa infinta 
care ajunge sa distruga orice comunitate, ci respecta anumite prin- 
cipii ultime care se regasesc in invafatura Domnului Isus cu 
privire la comunitatea ucenicilor Sai, adica ramagifa. !ntr-o astfel 
de comunitate ce respecta invafatura apostolica, se tinde sa se 
ajunga in postura de „oameni din casa lui Dumnezeu", adica cei 
dinauntru, iar in ce prive§te lumea se ramane permanent la statu- 
tul de „ceilalti". 

Statutul de „celalalt" se poate pierde prin individualism 
cand se ajunge la un sincretism de moral itafi postmoderniste. 
Adela Cortina atrage a ten (i a ca individualismul american are la 
baza schimbarea paradigmei legamantului incheiat de credinciosi 
cu Dumnezeu cu cea a contractului 6 , deoarece, in cazul contractu- 
lui, relafiile umane devin superficiale datorita unei rafiuni calcu- 
late ce sta la baza acestuia. Rezultatul este diluarea sensului pub- 
lic al responsabilitafii fiecaruia §i diminuarea a§teptarii ca 
societatea sa susfina binele comun. De aceea, este important sa fie 


6. Adela Cortina, Covenant and Contracts: Politics, Ethics and Religion (Leuven: 
Peeters, 2003), 7. 
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men(inut statutul de prezenta in comunitatea celor din afara lumii, 
in care Isus cere sa fie orice ucenic al Sau. Individualismul nu este 
incurajat in cregtinism §i, mai ales, in cregtinismul baptist, ci 
ramanerea in acea comunitate care pastreaza caracteristicile bis- 
ericii primare. 

O invafatura specified baptigtilor, care are o contribute in 
lumea laica in ce prive§te conceptul egalitafii in drepturi (Articolul 
l) 7 , este cea care considera credinciogii ca fund o imparafie de pre- 
ofi- Acest concept exclude existenfa unor privilegii speciale pentru 
grupuri de indivizi minoritari §i anume din cler. Astfel, se institu- 
te o frafie fara privilegii intre membrii societafii- Aceasta con- 
tribute religioasa in domeniul egalitati in drepturi a tuturor 
membrilor societati are o mai mare influenza decat cea instituita 
prin revolufia franceza, pentru ca vine din interiorul omului §i nu 
este impusa din afara. 

Poate cea mai importanta contribute a bisericii baptiste la 
drepturile omului a tost invatatura despre libertate religioasa si 
apare in Declaratia Universala a Drepturilor Omului integrata in 
articolul optsprezece. 8 Aceasta invafatura, care se materializeaza 


7. "Toate fi in tele umane se nasc libere §i egale m demnitate si m drepturi. Ele 
sunt inzestrate cu rajiune §i constiinta si trebuie sa se comporte unele fata de 
celelalte in spiritul f ratern itati i;" in Rezolutia O.N.U. 217 A (III) din 10 
decembrie 1948. 

8. "Orice persoana are dreptul la libertatea gandirii, a consti intei si a religiei; 
acest drept implica libertatea de a-si schimba religia sau convingerile precum §i 
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prin separarea bisericii de stat, da o lovitura puternica, pana 
astazi, tradi(ionalismului, in care conducerea guvernamentala ar 
avea influenza §i putere de decizie asupra bisericilor na^ionale. 
Prin sus(inerea de catre baptigti a acestui concept al liberta^ii reli- 
gioase, s-a ajuns la protestul baptist in ce privegte conlucrarea stat- 
ului cu bisericile na^ionale sau mult cunoscuta dogma a separarii 
bisericii de stat. Pentru acest drept, cagtigat in cele din urma, bap- 
tigtii au platit cu via (a. 

Parintele acestui concept a tost Thomas Helwys, un baptist 
laic englez care s-a refugiat la inceput in Olanda, dar care, impre- 
una cu doisprezece membri ai adunarii sale baptiste, se intoarce in 
Anglia prin anul 1611. Acesta a ajuns in a ten (i a opiniei engleze §i 
a Regelui Iacob I, cand a publicat, la Londra, o carte intitulata A 
Short Declaration of the Mystery of Iniquity. 9 A tost arestat pentru 
aceasta §i a murit dupa cinci ani de inchisoare. Helvis a trimis o 
copie Regelui Iacov I cu o prezentare succinta, olografa a rezumat- 
ului acestei doctrine, scrisa pe prima pagina. lata cuvintele acestui 
martir baptist pentru libertate religioasa: 


libertatea de a-fi manifesta religia sau convingerile sale, individual sau in 
colectiv, atat in public cat si privat, prin mvatamant, practici, cult si indeplinirea 
de rituri"; in Rezolutia O.N.U. 217 A (III) din 10 decembrie 1948. 

9. Fisher Humphreys, „Baptist Theolgical Contributions: An Intentional Faith 
Community Achieved by Reserving Baptism for Believers and Religious Liberty 
Achieved by Separation of Church and State", Baptist History and Heritage 45 
(2010):28. 
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Asculta, o Rege si nu disprefui sfatul saracilor si lasa ca 
plangerile lor sa ajunga inaintea ta. Regele este un om 
muritor si nu Dumnezeu, prin urmare nu are autoritate 
asupra sufletelor nemuritoare a supusilor sai, ca sa faca 
legi §i porunci pentru ele §i sa stabileasca domni §i legi 
spirituale peste ele. Daca regele ar avea autoritate sa 
stabileasca domni si legi spirituale, atunci ar fi un 
Dumnezeu nemuritor si nu un om muritor. O Rege, nu 
te lasa sedus de consilieri ingelatori ca sa pacatuiegti 
impotriva lui Dumnezeu caruia trebuie sa te supui, nici 
impotriva sarmanilor tai supusi care trebuie si (i se vor 
supune in toate lucrurile cu trupurile de carne, vie(i si 
lucruri materiale, sau altfel viefile lor sa fie luate de pe 
pamant. Dumnezeu sa mantuie pe Rege. 10 

Din aceasta inscripfie §i din prezentarea facuta in carte tre- 
buie sublimate urmatoarele parti cularita(i legate de acest principiu 
al liberta(ii religioase: (1) Din teologia lui Helwys a rezultat acest 
argument referitor la libertatea religioasa. El face, in susfinerea 
acestei idei, referinfa la versetul din Romani 13:1 „caci nu este 
stapanire care sa nu vina de la Dumnezeu, iar stapanirile care 
sunt, au fost randuite de Dumnezeu" a§a incat bapti§ii nu sunt im- 
potriva conducerilor guvernamentale. (2) Helwys credea ca Dum- 
nezeu, care a dat liderilor politici autoritate asupra supusilor lor, a 
pus §i limite acestei autoritafi. (3) Oamenii traiesc in doua lumi, 
una pamanteasca, in care regele are autoritate §i lumea spirituals, 
in care Dumnezeu singur are autoritate. In sprijinul acestei invafa- 
turi, Helwys aduce afirmafia Domnului Isus cu privire la a plati 


10. Inscripfia, traducerea autorului, a fost preluata din articolul lui Fisher 
Humphreys, 28. 
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taxe: "Data Cezarului ce este al Cezarului §i lui Dumnezeu ce este 

al lui Dumnezeu." Helwys considers cS vorbele Mantuitorului au 

la baza aceastS diferenfa intre lumea spirituals §i cea materials. (4) 

Helwys argumenteazS, in aceastS carte, cS Dumnezeu nu a autor- 

izat regele sS privegheze asupra vietni religioase a supu§ilor lui. 

(5) Cand impSratul a stabilit religia pentru supu§ii lui, el a comis 

in mod efectiv pScatul idolatriei. (6) In mod sigur, Helwys este cel 

mai radical dintre cei de pe vremea lui atunci cand afirmS cS: 

Religia oamenilor este intre Dumnezeu si ei in si si. 

Regele nu trebuie sa interfere in aceasta, nici sa judece 
intre Dumnezeu si oameni. Sa fie lasafi acestia sa fie 
eretici, turci, iudei, sau orice altceva, si de asemenea nu 
apart! ne puterii pamantene dreptul sa-i pedepseasca. 11 

Prin ultima propozifie, opinia tradi(ionala cS regele cregtin 
nu are numai autoritate dar §i responsabilitatea sS cearS subiecfilor 
lui sS accepte §i sS practice religia cre§tinS, in celebra frazS latinS 
cuius regio, eius religio care a fost susfinuta in acela§i mod §i de 
cStre prinfii protestanfi §i catolici -„in zona princiarS, religia 
prin (11 or" - este falsS. De asemenea, doctrina bisericii anglicane cS 
regele ar fi fost subiectul judeca(ii lui Dumnezeu dacS nu ar fi im- 
pus religia cre§tinS peste supugii lui este demolatS. 12 Conform 
gandirii lui Helwys, regele trebuie sS rSspundS inaintea scaunului 


11. Richard, GROVES, editor, Thomas Helwys, A Short Declaration of the 
Mystery of Iniquity. (Macon: Mercer University Press, 1998), 53. 

12. Se poate urmari acest rationament §i la Fisher Humphreys, 32. 
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de judecatS al lui Dumnezeu numai pentru faptele sale. Helwys a 
propus, prin ultima propozi(ie, ca regele sS lase iudeii, musul- 
manii, cregtinii de toate felurile sa fie liberi sa decidS sa se ra- 
porteze lui Dumnezeu in modurile pe care le considers con§tiin(a 
lor potrivite. Dumnezeu nu a autorizat pe domnitorii (aril or lumii 
acesteia sa stSpaneascS peste via(a spirituals a supu§ilor lor, pen- 
tru ca aceasta este o problems personals intre om §i Dumnezeu. 
Fisher Humphreys considera ca Helwys subliniazS, in aceasta 
carte manifest, caracterul personal al religiei, dar nu si unul pri- 
vat . 13 Helwys atrage aten(ia ca, atata vreme cat regele va pune 
episcopi §i va face legi in zona spirituals, ii va ispiti pe supugi sS 
asculte atat de autoritatea legilor cat §i de a episcopilor, mai de- 
grabS din convenienfS politics decat pentru a rSspunde in mod 
sincer lui Dumnezeu. In felul acesta, Helwys aratS cS este intere- 
sat de libertatea religioasS pentru a obfine o credinfS cregtinS 
veritabilS. 

Astfel, sSmanfa libertSfii religioase are un efect benefic si 
anume, aduce acest respect pentru tofi cetSfenii unei (Sri, indifer- 
ent de convingerile lor religioase. Statele Unite a devenit 
campionul mondial in respectarea si diversificarea libertStii reli- 
gioase. Interesant este faptul cS, in SUA, biserica nu mai este con- 
dusS de stat §i aceasta nu a determinat dizolvarea statului. Mai 


13. Fisher Humphreys, 32. 
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mult, biserica, arata Fisher Humphreys, nu a fost mghi(ita de secu- 
larism, ci arata vigoare §i contribuie la intarirea democra(iei §i a 
dezvoltarii (arii mai mult decat m alte (ari unde nu se petrece lu- 
crul aceasta. 
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Abstract 

In this study the author will analyze two important Old 
Testament themes on which the author of the Fourth Gospel is 
building the meaning of his gospel narratives: 1) the theme of the 
suffering son and 2) the theme of the leaving prophet and the dis- 
ciple remaining prophet. The study is analytical, based on specific 
Hebrew narrative parallelism, in which the sequences of a narra- 
tive provide a pattern for future biblical narratives. Based on the 
text, at the end the author will propose a literary paradigm for 
each theme. Finding internal narrative paradigms used in the 
Fourth Gospel is a valuable and fruitful exercise in terms of 
hermeneutic. The interpretation of the Fourth Gospel's narratives 
is enriched by a correct understanding of the use of Old Testament 
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literary and theological themes and also of the Old Testament nar- 
rative patterns. 

Keywords: Fourth Gospel, narrative, narrative patterns. 
Old Testament, themes 

Nu este un lucru neobisnuit faptul ca apostolii au folosit cu 
insistenta Vechiul Testament in scrierile lor. Angrenarea in Scrip- 
tura contribuie categoric la infaptuirea scopului apologetic al apos- 
tolilor. Evanghelia lui loan nu face exceptie de la acest fapt, litera- 
tura §i teologia ei hind inradacinate suficient de convingator in 
modele sau tipare vetero-testamentare, astfel incat credibilitatea 
aspectului profetic sa fie suficient de bine sustinuta. Temele literar- 
teologice ale evangheliei demonstreaza ca realitatea lui Isus ca Fiu 
al lui Dumnezeu si realitatea imaginii profetice a Bisericii se 
bazeaza pe Scripturile Vechiului Testament, existand posibilitatea 
chiar de a identifica unele asemanari literare de structuri narative 
sau, mai pretentios spus, de paradigme narative interne. In acest 
studiu vor fi analizate doua feme importante din Vechiul Testa- 
ment, pe care autorul celei de-A Patra Evanghelii 1 isi cladeste sem- 
nificatia naratiunilor din evanghelia pe care o scrie: 1) tema fiului 
care sufera si 2) tema profetului care pleaca §i a profetului ucenic 
care ramane. Studiul este unul analitic, plecand de la aspectul 


1. Titlurile A Patra Evanghelie si Evanghelia lui / dupa loan vor fi folosite 
interschimbabil in acest studiu. 
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paralelismului narativ specific naratiunilor ebracie, in care 
secventele narative ale unui episod capata o importanta majora, 
pana acolo incat sa ofere un model narativ pentru naratiuni ul- 
teioare. Avand in vedere caracterul iudaic al Evangheliei lui loan 
se poate spera la un rezultat fructuos al acestui studiu. La final se 
va propune cate o paradigma literara pentru fiecare tema. Inainte 
de a incepe discutia trebuie amintit ca astfel de studii, mai 
fregvente in domeniul studiilor Vechiului Testament, sunt mai 
rare in domeniul Noului Testament, de aceea poate fi indicata lu- 
crarea lui Thomas L. Brodie, The Quest for the Origin of John's 
Gospel - A Source-Oriented Approach (New York, Oxford: Oxford 
University Press, 1993). 


Tema fiului care sufera 

Vom incepe analizarea acestei feme pornind de la impor- 
tanta jertfei de substitute, care este un concept teologic major in 
literatura biblica. Ea i§i gasegte originea in Genesa la capitolul al 
treilea. In versetul 21 este sugerata ideea unei jertfe. Dumnezeu !n- 
su§i aduce o jertfa pentru a rezolva problema pacatului primilor 
oameni. Pentru ca ei sa ramana in via (a era nevoie de un sacrificiu. 
Domnul stabilegte regula aducerii jertfei pentru vina. Datorita pa- 
catului, omul ar fi trebuit sa moara pentru propria-i vina. Totusi 
Dumnezeu ofera posibilitatea gasirii unui substituent, care sa nu 


179 



COLD A, Teodor-Ioan / Jurnal teologic Vol 11, Nr 2 (2012): 177-199. 


aiba congtiinfa pervertita de pacat; astfel au aparut sacrificiile 
animale. 

Aceasta tema reapare in Genesa 37:31-32. Fra(ii lui Iosif 

aveau de gand ca sa-1 omoare, dar 1-au vandut unor negustori is- 

maelifi. El trebuia sa moara, iar Iacov trebuia sa §tie ca fiul sau fa- 

vorit este mort. Pentru ca fratii lui Iosif sa aduca tatalui lor dovada 

/ 

morfii fratelui mai mic au sacrificat un (ap, in sangele caruia i-au 
muiat hainele. Pentru Iacov, Iosif era mort, dovada morfii fund 
data de sangele (apului folosit ca substituent, de§i Iosif era inca in 
viafa in Egipt. 

In Genesa 22 este reamintit acest principiu. Avraam infelege 

ca este nevoie de un substituent pentru Isaac cerut de Dumnezeu 

ca ardere de tot. Legat de acest aspect, a aparut o interpretare care 

duce la extrema imaginea jertfei de substitute, propunand 

intelegerea ca Avraam ar fi trebuit sa-1 aduca pe Isaac ca jertfa 

pentru sine. In acest sens Esther Starobinski-Safran remarca: 

Diferite nota(ii care figureaza in Beresit Rabba vizeaza 
sa faca o paralela intre Gen 12, 1 (literal): „Ie§i pentru 
tine din pamantul tau, din locul in care te-ai nascut si 
din casa tatalui tau" §i Gen 22,2: „Ia-l, te rog, pe fiul 
tau, singurul tau fiu, pe care-1 iubesti, Isaac, si du-te 
pentru tine in pamantul Moria §i du-1 acolo ardere de 
tot pe un munte pe care (id v oi arata". [...] Zece etape - 
adica zece incercari - conduc la muntele acesta. Doua 
dintre ele (printre care ultima este suprema) cuprind o 
calatorie si ambele sunt semnalate prin formula leh 
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leha, du-te pentru tine. 2 

Impotriva unei astfel de interpretari, Clowney specified: 
„ Isaac, fiul promisiunii, nu era suficient. Si Isaac era un pacatos. 
Substituirea unui pacatos cu un altul nu putea fi acceptata de 
Dumnezeu." 3 O astfel de intelegere este confirmata in dezn- 
odamant. Avraam a vazut un berbec pe care Dumenzeu 1-a pus la 
dispozifie in mod miraculos pentru finalizarea sacrificiului. De§i 
Dumnezeu ceruse o jertfa, tot El Se ingrijise ca Avraam sa aduca 
jertfa corecta. Aceasta inseamna ca substituentul escatologic, la 
care face aluzie nxT rnrr ina, trebuie sa fie diferit calitativ de Isaac 
§i de Avraam. Este necesar ca substituentul sa nu imparta§easca 
natura umana pacatoasa, dar sa o imparta§easca pe cea fizica, pen- 
tru ca doar in cazul unui trup poate fi vorba de sange. In acelagi 
timp este necesara o jertfa superioara trupului uman, capabila sa 
apropie umanitatea de divinitate, deci o jertfa perfecta. Formula- 
rea hxt nirr nna sugereaza in mod exceptional implicarea directa a 
lui Dumnezeu in aducerea jertfei. Cu alte cuvinte, mantuirea este 
adusa de o fiinta cu o natura divina, dar §i umana. Prin prezenfa la 
altarul jertfei, Ingerul Domnului an unfa implicarea divina in man- 
tuirea oamenilor. Totugi, la acel moment implicarea nu a tost §i 
una fizica. Formula nxT nirr ina anunfa §i surprinde tocmai impli- 


2. Esther Starobinski-Safran, ,, Reflecti i la tema calatoriei in exegeza rabinica a 
legarii lui Isaac" in Mireille HADAS-LEBEL, Esther ST AROBIN SKI-§ AFRAN, 
Incursiuni in iudaismul antic - exegeze, filozofie, istorie Bucuregti: Hasefer, 2005), 63. 

3. Edmund P. CLOWNEY, Dezvaluirea tainei (Oradea: Faclia, 1998), 59. 
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carea fizica a lui Dumnezeu m mantuire. Aceasta implicare este 
surprinsa in cea de-A Patra Evanghelie in 1:14. Potrivit cuvintelor 
Mantuitorului din aceeasi evanghelie la 8:56, „Tatal vostru 
Avraam a saltat de bucurie ca are sa vada ziua Mea: a vazut-o §i 
s' a bucurat", pe Moria Avraam avusese parte de o revelatie care a 
dat semnificatie experientei sale si a fiului sau pe munte in contex- 
tul aducerii unei jertfe. 

Exista mai multe interpretari ale acestor cuvinte ale Dom- 
nului Isus. In general toate se bazeaza pe literatura apocaliptica 
sau sapienliala inter-testamentara §i pe interpretarile rabinice ale 
acestui tip de literartura. C. L. Blomberg adopta varianta unor in- 
terpretari rabinice dezvoltate in jurul promisiunilor facute lui 
Avraam in Genesa 12, 15 §i 18, care pot fi intalnite in 2 Ezdra 3:14, 
2 Baruch 4.4 §i Apocalipsa lui Avraam 31. Aceste texte sugereaza 
ca Avraam a dobandit cunoa§terea unor secrete cere§ti §i a viitoru- 
lui intr-o masura mai mare decat sugereaza literatura biblica. 4 R. E. 
Brown accepta viarianta unei paralele intre T. Levi 18 § i cea de-A 
Patra Evanghelie, eviden(iind asocierea preamaririi escatologice a 
patrairhilor cu venirea lui Mesia §i infrangerea definitiva a Satanei, 
concluzia lui Brown bind: „Astfel, ,bucuria' lui Avraam e legata de 
viuiunea zilei mantuirii." 5 C. G. Kruse este ceva mai explicit 


4. Craig L. BLOMBERG, The Historical Reliability of John’s Gospel (Downers 
Grove, Illinois: Inter-Varsity Press, 2001), 149. 

5. Raymond E. BROWN, S.S., Joseph A. FITZMYER, S. J., Roland E. MURPHY, 
O. Carm., Introducere §i comentariu la Sfanta Scriptura - Vol. IX - Literatura 
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oferind doua modalitafi de interpretare, bazate tot pe literatura in- 
ter-testamentara §i pe gandirea rabinica. Prima are de-a face cu 
rasul lui Avraam la anunfarea nagterii lui Isaac (cf. Genesa 17:17), 
care reprezinta bucuria lui Avraam de a primi un fiu, dar §i bucu- 
ria localizata in speranfa zilei lui Mesia (cf. Jubilee 15.17, 16.19-20). 
A doua interpretare se bazeaza pe tratatul Genesa Rabbah 4.22, care 
prezinta o neinfelegere dintre Rabbi Johanan ben Zakkai §i Rabbi 
Akiba asupra revel afiei pe care Dumnezeu i-a dat-o lui Avraam. 
Primul susfine ca Dumnezeu i-a descoperit lui Avraam lumea 
aceasta, iar al doilea ca i-a descoperit §i lumea aceasta §i lumea vi- 
itoare. De aici au aparut alte dezbateri intre rabini. Cert este ca, in 
ciuda neinfelegerii asupra naturii revel afiei lui Avraam, rabinii au 
infeles ca Avraam a vazut ceva din viitor. Acel ceva are de-a face 
cu ziua lui Mesia. in sensul acesta iudeii care au auzit cuvintele 
Domnului Isus au facut asocierea expreiei ,ziua Mea' cu ziua lui 
Mesia. 6 G. R. Beasley-Murray adopta o interpretare similara. 7 A. J. 
Kostenberger subscrie pozifiei lui L. Morris, care sus(ine ca expre- 
sia ,ziua Mea' face aluzie la intruparea Fiului. 8 Spre deosebire de 


ioaneica (Targu-Lapu§: Galaxia Gutenberg, 2007), 69. 

6. Colin G. KRUSE, John (TNTC; Grand Rapids, Michigan / Cambridge, U.K.: 
William B. Eerdmans Publishing Company, 2003), 217. 

7. George R. BEASLEY-MURRAY, John (WBC, vol. 36; Waco, Texas: Word 
Books, Publisher, 1987), 138-9. 

8. Andreas J. KOSTENBERGER, John (BECNT; Grand Rapids, Michigan: Baker 
Academic, 2004), 272. 
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comentatorii amintifi mai sus §i alfii, F. F. Bruce adopta o variants 
care are de-a face cu o situafie mult mai specifics §i mult mai per- 
sonals din via (a lui Avraam. Conform cu Genesa 24:1 Bruce nu ex- 
clude posibilitatea ca Avraam sS fi avut parte de o revelafi de- 
osebitS prin care a putu sa vadS evenimente ulterioare din via (a 
poporului Israel, cum ar fi trecerea MSrii Rogii sau primirea Torei 
sau §i mai mult in istorie, venirea erei mesianice, a§a cum au in te- 
les rabinii. Totugi el aduce in discufie Genesa 22:8 cu o trimitere di- 
recta spre sacrificiu §i ispSgire, plecand de la premisa ca Genesa 22 
are un rol deosebit de important in doctrina iudaicS a ispS§irii. 
Bruce atraage atenfia §i asupra vocabularului folosit de Isus §i a 
recfiilor venite din randul ascultatorilor la felul Lui de exprimare. 
Iudeii II ridiculizau pentru ca a spus ,ziua Mea' §i nu ,ziua lui 
Mesia' sau ,era mesianica'. 9 

Interpretarea lui F. F. Bruce este preferabila pentru realis- 
mul ei §i pentru relafia directa pe care o stabilegte intre un eveni- 
ment specific din via (a lui Avraam cu un eveniment specific din 
viata lui Isus. ,Ziua Mea' poate intr-adevar sa fie o referire la intru- 
pare, la via (a §i lucrarea Domnului Isus in ansamblu, la era 
mesianica. In acelagi timp poate fi o referire mult mai specifica la 
moartea §i invierea Mantuitorului, ceea ce ar crea o legatura §i mai 
evidenta cu evenimentul jertfirii lui Isaac nu doar in sensul prim- 


9. F.F. BRUCE, The Gospel of John (Grand Rapids, Michigan: William B. 
EerdmansPublishing Company, 1994), 205. 
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irii unei revelafii cu privire la viitor, dar §i in sensul integrarii di- 
namice §i dramatice a revelafiei in punctul culminant al narafiunii, 
urcarea lui Isaac pe altar, §i in deznodamant, coborarea lui Isaac 
de pe altar. 

Expresia tt|v fipipocy rr|y 4|if|y, ,ziua Mea' poate fi cel mai 
bine infeleasa prin prisma altor formulari specifice Evangheliei lui 
loan, care confin motivul literar-teologic al zilei. In 14:20 expresia 
ey cKeiyri rf| fipipa, ,in ziua aceea' introduce o realitate care este 
condifionata de inviere (cf. 14:18-19), chiar daca in protefiile Vechi- 
ului Testament (cf. Isaia 2:11; 3:7, 18; 4:1-2) §i in Matei 24:36 are 
con ota (ii referitoare la sfar§itul veacului. 10 Cei mai mulfi comenta- 
tori cred ca Isus le vorbegte ucenicilor figurativ despre revenirea 
Sa in Duhul sau prin Duhul, a§a cum pare sa sugereze contextul, 
14:15-19. In mod similar Kal kv eKeiyri rf| figepa din 16:23 pre- 
supune intalnirea lui Isus cu ucenicii Sai dupa inviere (cf. 16:22). 
A§adar rr|y figepay" trj fipc'pa are de-a face cu intalnirea ucenicilor 
cu Isus dupa inviere sau chiar cu o perioada mai lunga de timp, tot 
dupa inviere, perioada marcata de primirea Duhului. Cert este ca 
alternanfa expresiilor „nu Ma vefi vedea" cu „Ma vefi vedea" din 
capitolul 16 implica realitatea morfii lui Isus pentru ca invierea sa 
fie posibila. in sensul acesta nn: nmx] nn: man: din 8:56 trebuie infe- 
leasa prin prisma morfii §i invierii lui Isus, ceea ce sugereaza §i 


10. Vezi Andreas J. KOSTENBERGER, John , 439. 
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mai mult o relate cu experienfa lui Avraam consemnata m Genesa 

22 . 

Concluzia la care s-a ajuns faciliteaza infelegerea unui mo- 
tiv literar care este subordonat temei jertfei de substitute, motivul 
fiului / Fiului care sufera. Domnul Isus in cea de-A Patra 
Evanghelie vorbegte foarte mult despre relafia dintre Fiul §i Tatal, 
adesea aceasta relate aducand in prim plan un limbaj al suterinfei 
§i sacrificiului (cf. 6:53-57; 10:14-18; 18:11). Limbajul este unul fa- 
milial specific Vechiului Testament. Daca cititorul evangheliei ar fi 
solicitat sa identifice o relafie tata-fiu din narafiunile Vechiului 
Testament care sa se apropie de imaginea relafiei Tata-Fiu din 
Evanghelia lui loan, cu siguranfa ca acel cititor se va opri in drep- 
tul relafiei tata-fiu dintre Aveaam §i Isaac. Totugi, unii cercetatori 
sunt de parere ca nici una din referinfele „Noului Testament la 
cele petrecute pe Moria nu confine vreun element care sa pretinda 
o analogie cu jertfirea pe Golgota de catre Dumnezeu-Tatal a Fiu- 
lui Sau." 11 Totusi locul unde s-au derulat evenimentele, Muntele 
Moria, este incarcat de semnificafii multiple. „Moria reapare doar 
in 2 Cronici 3:1, unde este identificat ca locul unde Dumnezeu a 
oprit plaga ce ameninfa Ierusalimul §i unde Solomon a zidit Tem- 


11. Alfred KUEN, Cum sa interpretam Biblia? (Bucuregti: Stephanus, 2002), 
179-80. 
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plul. In termenii Noului Testamnet acest loc este m vecinatatea 
Calvarului." 12 

Genesa 22 are parte adesea de o abordare tipologica 13 , Isaac 
Hind considerat un tip reprezentativ al Domnului Isus Hristos. 14 
Gibson sugereaza ca aceasta abordare tipologica este legitima pen- 
tru interpretul cregtin. Referindu-se la raspunsul lui Avraam, „Fi- 
ule, Dumnezeu Insugi va purta grija de mielul pentru arderea de 
tot", el spune: „Cred ca aici este de gasit cel mai profund infeles al 
povestirii §i este un infeles cre§tin. De asemenea cred ca prin fap- 
tul ca il gasim, nu citim ceea ce nu este acolo." 15 

In Genesa 22:2 Domnul ii spune lui Avraam sa 1-1 ofere pe 
Isaac ca jertfa. in limba ebraica, sensul ar putea ascunde un infeles 
escatologic §i totodata soteriologic. Termenul folosit este nbp ('ala). 


12. Derek KIDNER, Tyndale Old Testment Commentaries - Genessis (Leicester, 
England; Downers Grove, Illinois: Inter-Varsity Press, 1967), 143. 

13. Vezi explicatia tipului si antitipului in Alfred KUEN, Cum sa interpretam 
Biblia?, 175. 

14. Vezi corespondentele din scrierile Noului Testament la Genesa 22 in 
Gordon WENHAM, Genesis 16-50, vol. 2 (WBC; Dallas, Texas: Word Books, 
1994), 117-8. 

15. John C. L. GIBSON, The Daily Study Bible - Genesis, vol. 2 (Edingurgh: The 
Saint Andrew Press, 1982), 115. O in te lege re tipologica poate fi gasita §i in 
interpretarea lui Gordon WENHAM, Genesis 16-50, 117-118. Alfred 
EDERSHEIM, Bible History - Old Testament vol. 1 (Grand Rapids, Michigan: 
Eerdmans Publishing Company, 1992), 104. Thoral GILBRANT (international 
editor). The Complete Biblical Library, The Old Testament Study Bible - Genesis 
(Springfield, Missouri: World Library Press INC., 1994), 185-191. 
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m contextul narafiunii fiind folosit la forma inbuni ( vdha'alehu ), care 
inseamna ,a fi dus sus', ,a oferi sus', literal, ,fa-l sa urce'. 16 Verbul 
rtbu poate sa prezinte doar urcarea pe muntele Moria sau probabil 
ceva mai mult de atat. Intelesul ar putea fi ,ofera-l acolo jertfa' sau 
,inalfa-l acolo (ca) jertfa' vdha'alehu §am Id'ola]. A se 

observa §i completarea de la finalul versetului doi ,pe muntele pe 
care fi-1 voi spune'. Aceasta completare ar fi inutila daca nbub am irr 
s-ar referi tot la o urcare pe munte in far a Moria. !ntr-un sens, 
termenul sugereaza o inalfare, o urcare pentru a oferi ceva lui 
Dumnezeu. Aceasta uzanfa capata drept corespondent jertfirea 
Domnului Isus Hristos la Golgota. Acolo El a urcat dealul Golgo- 
tei, iar mai apoi a fost inalfat pe o cruce, oferindu-Se pe Sine ca 
jertfa de ispa§ire pentru pacatele omenirii. „Si dupa ce voi fi inalfat 
de pe pamant, voi atrage la Mine pe tofi oamenii. - Vorbind astfel, 
arata cu ce moarte avea sa moara. (loan 12:32-33)" 

Inainte de a discuta o alta tema literar-teologica vom sugera 
o paradigma literara pentru tema fiului care sufera, care sa creeze 
inca o punte intre narafiunile din Genes a, care prezinta 
evenimente din via (a lui Isaac, §i Evanghelia lui loan, care prezinta 
evenimente din viata Domnului Isus. Paradigma urmatoare poate 


16. Vezi Thoral GILBRANT (international editor). The Complete Biblical Library, 
184. 
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fi urmarita m dreptul lui Abel, Isaac, Iosif §i Isus. Paradigma de 
mai jos nu presupune neaparat o cronologie riguroasa: 

1) competifie, invidie ori rautate din partea celorlalfi 

frafi; 

2) rasul, ridiculizarea sau ironizarea (suplimentar); 

3) relafia speciala tata-fiu; 

4) pericolul §i ameninfarea morfii; 

5) revenirea simbolica sau reala la viafa. 



Abel 

Isaac 

Iosif 

Isus 


Genesa 

4:5b-7 

Gensa 16:4-5 

Genesa 37:4 

loan 7:2-3 

2 


Genesa 21:9-10 

Genesa 37:19 

loan 2:20, 8:57 

3 


Genesa 22:2 

Genesa 37:3 

loan 3:35, 5:20, 8:54-55 
etc. 

4 

Genesa 4:8 

Genesa 22:2b, 
9-10 

Genesa 37:18, 
20 

loan 3:16, 7:1, 10:17-18 
etc. 

5 

Genesa 4:25 

Genesa 22:8, 
11-14 

Genesa 

46:28-30 

loan 20 


Potrivit cu tabloul de mai sus pot fi facute cateva observatii: 
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i) unii pasi pot sa lipseasca m dezvoltarea temei in an- 
umite naratiuni (spre exemplu Abel); 

ii) tema poate fi dezvoltata aproape integral in limitele 
unui singur eveniment narativ (spre exemplu Isaac si Iacov) sau 
pe parcursul unei istorii narative ample (spre exemplu Isus in 
Evanghelia lui loan); 

iii) cu cat modelele narative se indeparteaza de narati- 
unea care a dezvoltata pentru prima data tema (in cazul acesta 
Abel), cu atat aria narativa in care se dezvolta tema este mai mare 
(spre exemplu in cazul lui Iosif tema se sezvolta pe 10 capitole, iar 
in cazul lui Isus pe tot parcursul Evangheliei lui loan). 


Tema profetului care pleaca §i a profetului ucenic care 
ramane 

In cea de-A Patra Evanghelie Isus este un profet recunoscut, 
desi nu Se aseamana intr-u totul profefilor vetero-testamentari. 
loan Botezatorul a fost ultimul profet de tip vetero-testamentar, 
care se potrive§te modelului oferit de profetul Ilie. Isus este mai 
degraba un neo-profet. Este un profet §i orator itinerant. loan era un 
profet retras, al pustiei (cf. 1:28, 3:22-24), cu incursiuni scurte, dar 
seminificative in cotidian, in timp ce Isus este un profet citadin (cf. 
2:13, 23; 4:46; 5:1; 12:1, 12), care, s-ar putea spune, se apropie mai 
mult de Elisei. 
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Isus este un neo-profet §i din pricina faptului ca El imbina in- 
vafatura cu practicarea vindecarilor, a minunilor, incat oamenii 
raman uimifi. El nu are putere doar asupra trupului omenesc (cf. 
4:47-54; 5:1-8; 9:1-7), ci §i asupra diferitelor elemente din natura: 
umbla pe mare (cf. 6:16-21), transforma apa in vin (cf. 2:1-12), in- 
mulfe§te painile (cf. 6:1-13). Acest ultim semn stabile§te o legatura 
cu alte miracole precedente din istoria biblica, care au ca element 
central inmulfirea unor resurse precare in situafii de criza majora. 
In sensul acesta Domnul Isus face apel la minunile lui Ilie (1 Regi 
17:13-16, inmulfirea fainii §i a untdelemnului) sau ale lui Elisei (2 
Regi 4:1-7, inmulfirea untdelemnului). Chiar §i semnul invierii lui 
Lazar (loan 11) face apel la aceleagi figuri profetice, Ilie §i Elisei fi- 
ind singurii profefi vetero-testamentari care au primit putere div- 
ina pentru a realiza astfel de minuni (1 Regi 17:17-24, Ilie inviaza 
fiul vaduvei din Sarepta; 2 Regi 4:27-37, Elisei inviaza fiul femeii 
din Sunem). 

Aceste aluzii mai mult sau mai pufin evidente la figuri pro- 
fetice din Vechiul Testament aduc in a ten (i a cercetatorului celei 
de-A Patra Evanghelii imaginea finalizarii lucrarii unui profet §i 
predarea ei unui altul. Si Kostenberger remarca faptul ca succe- 
siunea este importanta in Vechiul Testament, aspect refinut de au- 
torul celei de-A Patra Evanghelii, dandu-i exemplu pe Moise §i Io- 
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sua, dar §i pe Ilie §i Elisei. 17 Este vorba de o imputernicire sau de o 
mandatare, de la cel care pleaca la cel care ramane. O astfel de 
imagine poate fi intalnita spre linalul Evangheliei, in 20:19-23. Isus, 
care mergea la Tatal, ii mandateaza pe ucenici sa continue lucrarea 
Sa (cf. 20:21). 

Si in acest caz poate fi identificata o paradigma literara ur- 
mata de autorii biblici: 

1) aparifia unei situafii problematice care determina 
plecarea profetului; 

2) predarea §tafetei profetului ucenic; 

3) prezenfa Duhului este intotdeauna accentuata (desi 
autorii fac uz de o terminologie variata). 


Modelul acesta literar funcfioneaza in felul urmator: 


Pofefii: 

Situa^ia 

Predarea 

Prezen(a Duhului 


problematica 

§tafetei 



17. Andreas J. KOSTENBERGER, John, 574. 
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Moise §i 
Iosua 

Intrarea in Canaan 

Deuteronom 

31:1-8 

Deuteronom 34:9 

rrasn nn 

t : t ~ j 

TTveupaToc; ouveoeog 
Duh de pricepere 

Ilie §i Elisei 

Ahab §i idolatria 
(arii 

2 Regi 2:1-14 

2 Regi 2:9 

6iTTA.a ev TTyeupaTi 
oou 

parte dubla din 
Duhul tau 

Botezatorul 
§i Isus 

Intemni(area lui 
loan §i opozi(ia 
politica 

loan 1:35-39; 
3:26-36 

loan 1:33 

6 PfnrciCcjv cy 
TTyeupaTi ay no. 

Cel ce boteaza cu 
Duhul Sfant 

Isus §i 
ucenicii 

Crucificarea lui 
Isus §i opozi(ia 
iudeilor 

loan 20:19-23 

loan 20:22 

Adpexe Tryeupa ayiov 
Lua(i Duh Sfant! 


La acest model literar mai poate fi adaugat un aspect. 

Poate fi identificat §i un element de legatura intre profetul 


care iese de pe scena implinirii misiunii profetice §i profetul care 
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intra pe scena infaptuirii lucrarii lui Dumnezeu. Este vorba de un 
element comun, care sugereaza in mod evident continuitatea. 


Moise §i 
Iosua 

Deuteronom 34:9 
Legea (Tom) 

„Copiii lui Israel au ascultat de 
el (Iosua) si au facut potrivit cu 
poruncile pe care le daduse lui 
Moise Domnul." 

Ilie §i Elisei 

2 Regi 2:11-14 

Mantaua §i de spa pi re a 
apelor 

„...a luat mantaua careia ii da- 
duse Ilie drumul si a lovit apele 
cu ea..." 

Botezatorul 
§i Isus 

loan 1:33, 3:22-23 
Botezul 

„Dupa aceea Isus §i ucenicii Lui 
a venit in (inutul Iudeii si statea 
acolo cu ei §i boteza." 

Isus §i 
ucenicii 

loan 5:14, 20:23 

Autoritate in iertarea 
pacatelor 

„Celor ce le ve(i ierta pacatele 
vor fi iertate, §i celor ce le ve(i 
(inea vor fi finute." 


In ultimul caz imaginea continuita(ii este insa mult mai 
complexa, conpnand trei aspecte deosebit de importante care pot 
fi regasite intr-un eveniment singular, prima aparpie a lui Isus 
dupa inviere (cf. 20:21-23). 

1) trimiterea ; „Cum M-a trimis pe Mine Tatal, a§a va 
trimit §i Eu pe voi." (20:21) 

2) Duhul Sfant; „Luat;i Duh Sfant!" (20:22). Desigur ca 
exista o dezbatere vis-a-vis de semnificatla acestor cuvinte ale lui 
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Isus §i efectul lor, dar ne limitam sa amintim ca forma articulata a 
lui to. pneu/ma to. a[gion din pasaje precum 1:33, 7:39, 14:26 etc. 
indica spre o diterenfa calitativa clara cu din 20:2, aici nearticulat, 
pneu/ ma a[gion. 

3) Iertarea pacatelor (20:23). 

Inclusiv terminologia folosita de loan in 20:22 face trimitere 
la o relate profetica intre Isus §i ucenicii sai, similara cu relafia 
dintre Ilie §i Elisei. Aceasta imagine paralela are in centru prezenfa 
Duhului care asigura transferul responsabilitafii §i autoritafii in 
vederea continuarii lucrarii care fusese inceputa. in 20:22 apare 
acelafi termen folosit de LXX in 1 Regi 17:21, evmfusaw, em- 
phusao, adica, ,a sufla'. 18 Prin aceasta nu se subliniaza doar o acfi- 
une similara de a readuce via (a sau de a oferi via (a intr-un mod 
nou, neobignuit unui om sau unor oameni, ci face trimitere in ace- 
lagi timp la o autoritate deosebita de care se bucura profetul de la 
care vine ,suflarea', pentru ca el insugi este animat de acea putere 
ie§ita din comun a Duhului. 

Predarea gtafetei aduce mereu in atenfie orizontul unei peri- 
oade mai spectaculoase in viefile oamenilor lui Dumnezeu. Ie§irea 
de pe scena istoriei a unora din oamenii lui Dumnezeu pentru a 


18. Vezi studiul lui Hamilton asupra sem nificatiei lui emphusao. James M. 
HAMILTON, JR., God's Indwelling Presence: The Holy Spirit in the Old and New 
Testaments (NAC Studies in Bible & Theology; Nashville, Tennessee: B&H 
Academic, 2006), 170-2. 
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face loc altora reclama evenimente de anvergura mai mare. Faptul 
ca Duhul lui Dumnezeu este mereu implicat anticipeaza o astfel de 
situate. Intr-un astfel de context sporegte incurajarea in randul 
poporului Domnului. Profetul care preda §tafeta este congtient de 
necesitatea plecarii lui pentru ca viitorul profet ales de Dumnezeu 
sa poata infaptui lucrarile Domnului cu acela§i Duh. Daca §tafeta 
se preda de la un singur om la un singur om, in cazul lui Isus §i a 
ucenicilor §tafeta s-a predat de la Unul la tofi, de la Domnul la Bis- 
erica. Pentru aceasta condifia era ca El sa piece la Tatal si sa fie 
proslavit (cf. 7:39; 16:7). 


Concluzii 

Relafia autorului celei de-A Patra Evanghelii cu Vehiul Tes- 
tament, dar mai ales cu Pentateuchul, este o relate fireasca pentru 
un iudeu originar din Palestina. Prin modul in care recurge la 
narafiuni vetero-testamentare, la imagini sau feme arata ca are o 
intense apologetica. Maiestria lui literara si argumentativa este ev- 
identa in modul in care reuseste sa urmareasca paradigmele nara- 
tive propuse in naratiunile Vechiului Testament in propriile-i 
naratiuni. Identificarea paradigmelor narative interne folosite de 
loan este un exercitiu important si benefic din punct de vedere 
hermeneutic, interpretarea naratiunilor Evangheliei lui loan hind 
imbogatita de o intelegere corecta a temelor literar-teologice si a 
paradigmelor narative de care face uz autorul. Totodata aceste mi- 
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jloace literare pun mtr-o lumina mai puternica interpretarea au- 
torului cu prvire la evenimentele pe care le consemneaza. 
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Daniel MARIS, Creatia biblica - reflectii teologice in con- 
textual dialogului crestin, Bucuresti: Editura Didactica si Peda- 
gogica R. A., 2009, 320 p, ISBN: 978-973-30-2455-2. 


Dupa ce in capitolul introductiv Daniel Maris exploreaza 
condifiile §i posibilitafile intensificarii dialogului dintre cre§tinii 
evanghelici §i Biserica Ortodoxa in perioada post-comunista, arata 
in acelasi capitol relevanfa doctrinei biblice a creafiei pentru re- 
alizarea acestui dialog ecumenic, afirmand cu tarie ca actul creafiei 
divine, marturisit in unanimitate de ambele grupari, ofera din 
partea lui Dumnezeu modelul unei maxime diversity §i a unei 
depline §i perfecte armonii. Autorul precizeaza ca subiectul 
creafiei este important pentru dialogul interconfesional din per- 
spective multiple: preocupari fa^a de criza mediului, a motivafiei 
la unitate cregtina §i a unui nou mod de abordare a infelegerii re- 
lafiilor ecumenice. 

Capitolul al doilea aduce in atentia cititorului diferitele per- 
spective asupra creafiei: creatia ca ordine cosmica, creatia ca eveni- 
ment primar §i creatia evidenfiata prin textele biblice ale Vechiului 
§i Noului Testament, care ofera principii teologice comune tuturor 
confesiunilor creatine. In felul acesta este justificata alegerea teolo- 
giei creafiei ca baza a dialogului interconfesional intre evanghelici 

si Biserica Ortodoxa. 

/ 

Pentru o §i mai convingatoare susfinere a demersului pro- 
pus, in capitolul trei autorul face o radiografie a formularii teolo- 
giei creatine a creafiei. Pentru crestini dezvoltarea unei teologii a 



Book Reviews 


creatiei a inceput odata cu perioada patristica. Meritul unora din- 
tre patristici consta m succesul cu care au combatut influen^ele 
filosofiei grecegti, reusind totodata sa formuleze principii cruciale 
cu privire la teologia creatiei in conformitate cu Sfintele Scripturi. 
Nu este uitata nici contributia Reformei Protestante la imbogatirea 
intelegerii si dezvoltarii teologiei creatiei. Dupa cum era de astep- 
tat, Martin Luther a reugit sa se distan^eze de conceptul neoplaton- 
ic al lui Augustin cu privire la create, accentuand revenirea la o 
intelegere mai biblica a ei. Tot aici autorul reu§e§te sa aduca im- 
preuna con tribu bile unor teologi ortodoc§i, catolici §i protestanb 
m domeniul teologiei creatiei biblice. 

Principiile de baza ale teologiei creatiei sunt apoi analizate 
in contextul teologiei de Rasarit §i de Apus, in capitolul patru. 
Acest capitol scoate in eviden^a felul in care cei mai mulh teologi 
au constatat ca dezastrul caderii omului in pacat afectase intreaga 
create. In acelagi timp, planul de mantuire al lui Dumnezeu are in 
vedere deopotriva rascumpararea tiin^ei umane si a intregii creatii. 
Aici este punctul in care apar diferente de intelegere, dar in ciuda 
punctelor de vedere diferite exista inca suficient spatiu pentru 
dialog. 

In capitolul cinci sunt aduse impreuna printr-un studiu 
comparativ atat asemanarile cat §i deosebirile dintre conceptele 
ortodoxe §i cele evanghelice cu privire la teologia creatiei: limbajul 
teologic, integritatea creatiei, crearea omului, caderea §i dezinte- 
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grarea creafiei, legatura dintre create, pacat §i rascumparare, pre- 
cum §i cel al creafiei vazuta m perspective escatologica, arata ca 
ambele oriented teologice, de§i diferite din anumite puncte de 
vedere, sunt profund preocupate de problematica creafiei, iar 
aceasta constituie baza concrete pentru dialog. 

In capitolul §ase, $i ultimul, autorul se orienteaze spre as- 
pecte practice privitoare la administrarea §i protejarea creafiei lui 
Dumnezeu. Este scos in evidence antropocentrismub care a consti- 
tuit orientarea majora a interpreterilor Scripturii de-a lungul isto- 
riei cregtinismului. Faptul acesta a dus la adeverate crize m dome- 
niul ecologies de aceea se impune o reorientare a teologiei m 
aceaste privinfe. Un dialog cre§tin mtre diferitele confesiuni cu 
scopul ca in unitate bisericile se coopereze pentru protejarea 
creafiei spre binele tuturor, ar fi deosebit de fructuos §i ar constitui 
un model pentru dialogul intre celelalte grupuri din societatea 
civile. 

Se poate spune ce volumul lui Daniel Maris este bine venit 

in spatiul teologic romanesc din motive multiple. Demersurile in 

vederea realizerii unui dialog intersonfesional in societatea 

romaneasce reman de cele mai multe ori la nivel de intentie, dar 

/ ' 

autorul arate ce existe puncte concrete si reale de interes comun de 
la care se poate porni. Dupe aproape 50 de ani de comunism, la 
nivel european ori international contributia teologiei romanesti 
vine mereu pe plan secundar; de aceea astfel de contribute teolog- 
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ice stimuleaza gandirea teologilor romani printr-o ridicare a sta- 
chetei m ce priveste interesul pentru domenii si subiecte care nece- 
sita mai multa finete carturareasca. Preocuparea societatii 
romanesti pentru probleme de mediu si ecologie este ascendent, 
dar inca nu sufficient si, in consecinta, trebuie stimulate prin in- 
tervened si solutii pertinente venite din cat mai multe domenii de 
activitate, mai ales din mediul academic. 

Se poate aprecia curajul autorului de a propune baze biblice 

pentru dialog interconfesional din pozitia unui reprezentant al mi- 

noritatii crestine evanghelice din Romania, dar si modul car- 

turaresc si avizat in care face acest lucru. Autorul arata la fiecare 
/ 

pas o buna cunoastere a domeniului in care s-a aventurat, evocand 
contributiile mai multor cercetatori, apeland la cunostintele de 
limba ebraica biblica pe care le are, dar si la scrierile Parintilor Bis- 
ericii, ceea ce este laudabil pentru un evanghelic, dar si necesar, 
avand in vedere natura subiectului sau. Este evident ca volumul se 
adreseaza mediului academic, desi nu este exclus sa fie apreciat si 
de cititorul de rand sau macar de credinciosul din strana. 
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